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luce tua
the end of a presidency?

T

HE STATE OF THE UNION IS ONE OF THE GREAT

traditions of American politics, and one of
its greatest farces. A president reports to
Congress and the nation on the State of the Union
and describes his programs for the corning year.
Congress listens, applauds, and once in a while
jeers. Most of the programs will never come to be;
those that do often bear little resemblance to the
president's original proposals.
But if State of the Union addresses rarely
reflect political reality, they can tell us something
about presidents' ambitions-the record they
hope to leave behind. So, based on the most recent
State of the Union, what does the current president plan to get done during his last three years in
office? In sum, not much. In his address to
Congress on January 31, the president signaled
that for the remainder of his term he will focus on
securing victory in Iraq and Afghanistan and
expend little energy on anything else.
Since the September 11, 2001 attacks, this
administration has implemented profound
changes in American foreign policy. In his State of
the Union address, the president proclaimed,
"[W]e seek the end of tyranny in our world ... [W]e
will act boldly in freedom 's cause." Although support for democracy and freedom are not new foreign policy goals, most previous administrations
could make their peace with tyrants when expediency demanded. This president promises a new
strategy. "[W]e seek the end of tyranny in our
world." Specific targets were named: Syria,
Burma, Zimbabwe, North Korea, and Iran. "The
demands of justice, and peace of this world,
require [these people's] freedom as well."
While the president's vision is bold, his foreign policy is fixated on Iraq and to a lesser extent
Afghanistan. He assures us that we are "on the
offensive" there, but the specifics hardly sound
like democracy on the march. We are "shutting off
415 The Cresset Lent I 2006

terrorist infiltration, clearing out insurgent strongholds, and turning over territory to Iraqi security
forces." "Fellow citizens, we are in this fight to
win, and we are winning." Perhaps. I am not a
defeatist about Iraq. While the security situation
remains dismal, the political situation is slowly
improving. Yet we are not on the offensive in Iraq
or anywhere else in the world; we are, at best, consolidating our gains.
The fact is that we have made a massive commitment of American troops and American dollars
to Iraq, and these resources will be committed for
years to come. Now that we are in Iraq, we cannot
and should not leave. But while we are there, we
can do little to advance democracy elsewhere in
the world. The president's energies-and thus the
nation's energies-are absorbed by consolidating
the democracies created through military force in
Iraq and Afghanistan. If he succeeds, these will be
profound accomplishments. One can only hope
that more pressing problems do not emerge until
the job is done.
Unfortunately, one such problem is already on
the horizon: a nuclear-armed Iran. The president is
not unaware of this problem. In his speech, he
stressed that "the world must not permit the
Iranian regime to gain nuclear weapons." But how
can this be prevented? We know based on his decision to invade Iraq that our president does not
believe the United Nations capable of controlling
renegade regimes. He has refused to take the
"military option" off the table, but a military strike
on Iran is not a viable option. The Iranian regime
would retaliate, likely through further attempts to
destabilize Iraq, and much of the Iraqi population
would be further alienated from American power.
That is a risk this president cannot afford. Under
these constraints, he has few options. "America
will continue to rally the world to confront these
threats" was the best he could promise. The president is for now content to hand the problem of

Iran's nuclear ambitions off to the United Nations
and hope for the best.
The reality of his situation contrasts sharply
with the president's sweeping promises to continue bringing democracy to the world's "other
half." When the president singles out tyrannies
around the world, one wonders what he plans to
do about them. No more promising solutions have
been offered for the challenges presented by the
likes of Kim Jong-il or Robert Mugabe.
Domestic issues often are an afterthought for
second-term presidents, and the current president
is true to form. One of the most pressing issues is
the security of the nation's borders, an issue on
which even fellow Republicans have taken to criticizing the president's inaction. Tellingly, the president spoke of border control not as a security issue
but as an economic issue. Our "economy could not
function without [immigrants]" he reminded his
critics. Of course, if the economy is the only concern, then all the president must do is protect the
status quo. Currently, businesses can find all the
cheap immigrant labor they need, legal or illegal,
and the economy moves along unaffected.
The president is not ready to speak of border
control as a national security issue because effective border control would require so much.
Americans would have to accept a massive military and police presence along thousands of miles
of border, a huge investment in equipment and
technologies to screen cargo entering the nation,
and a restructuring of labor markets that have
grown dependent on immigrant labor.
Immigration reform was once high on the president's priority list. Now, he seems to lack the
energy to craft an immigration policy that satisfies
the competing demands of security, economics,
and justice.
Entitlement reform also was once prominent
in the president's agenda. He continues to press
for cuts in entitlement spending, but the failure of
his plan for Social Security reform has undermined his resolve. He once hoped to use the
Republican majorities in both Houses of Congress
to push these reforms through. Now-with midterm elections looming and Republican majorities
looking precarious-he is content to call for the
creation of a bi-partisan commission in hopes of

finding political cover. The president will no
longer take the lead on entitlement reform.
One hopeful note has been the president's
new tone on energy policy. In the State of the
Union address, he called for an end to America's
oil addiction through the development of alternative energy technologies such as dean-burning
coal technology, new kinds of ethanol, and nuclear
. energy. Strange words from an oilman. In theory,
such an initiative could someday reduce our
impact on imported oil and improve both the
environment and our standing in the world.
Unfortunately, the president is not willing to take
steps to discourage petroleum consumption today.
Although he has recognized that the "petroleumbased economy" must be replaced, he still hopes
that the transition will be painless. Better to hope
that technologies provide a way out in the future
than to ask that Americans make difficult choices
in the present.
Apparently, President Bush has few ambitions for the remainder of his term beyond finishing what he started. Granted, finishing what this
president has started will be no small task. Iraq is
no small undertaking, and it demands attention,
but there are other matters that should not be
ignored. Unfortunately, President Bush seems
neither willing nor able to address them. Foreign
policy problems like Iran and North Korea will be
deferred to a successor. Domestic concerns such
as border control, entitlement reform, and energy
policy will not be addressed seriously-at least
not through Presidential leadership. Although
there are three years remaining in his second
term, in his most recent State of the Union address
George W. Bush as much as declared his presidency to be at its end. ;
-]PO

why did jesus have to die?
an attempt to cross the barrier of age
Stanley Hauerwas
I AM NOT SURE
how to write to those our society identifies as
the young, or adolescents. I do not know who
you are and I am a bit frightened by that
unknown. The last band I knew was U2, and I only
knew them because they were the last group introduced to me by my son before he "grew up." I do
not know what you read or the movies you see. So
I do not know how to "connect" with you.
Moreover, I think it is disgusting for an older
guy to try to show he can be "with it." I do not
want to be "with it." I quit teaching freshmen
when I taught at the University of Notre Dame
over twenty years ago. I did so because I simply
found it demeaning to try to convince eighteenyear-aids that they ought to take God seriously.
Eighteen-year-old people in our society simply
lack the resources to take God seriously- by a
"resource," I mean having noticed that before you
know it you are going to be dead.
Alasdair Macintyre, a philosopher, has suggested that one of the worst things our society
does to the young is to tell them they ought to be
happy. Macintyre thinks if you are happy, particularly when you are young, you are probably
deeply self-deceived. Your appropriate stance is to
be miserable. What a terrible time to be young.
Shorn of any clear account for what it means to
grow up, you are forced to make up your own
lives. But you know that any life you make up is
not a life you will want to live.
I do not necessarily want this lecture to make
you miserable, but I hope that at least some of
what I say may help illumine why you are miserable. Indeed I do not want this lecture to be "memorable" for you, particularly if "memorable"
means you will think the Duke Youth Academy
was a "wonderful" experience. I went to church
summer camp once when I was growing up in
Texas. I remember the highlight of the camp was
watching the sun go down on the last night from a

!

LECTURE AND WRITE OFTEN, BUT
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mountain-well, a hill (it was Texas)-while we
sang "Kumbayah." This was an attempt to give us a
"mountain top experience" that we could identify
with being or becoming a Christian. About the last
thing I would want is for you to have such an
experience here. I do not want to make Christianity
easy. I want to make it hard.
I assume most of you are here because you
think you are Christians, but it is not at all clear to
me that the Christianity that has made you
Christians is Christianity. For example:
How many of you worship in a church with an
American flag? I am sorry to tell you your salvation
is in doubt.
How many worship in a church in which the
Fourth of July is celebrated? I am sorry to tell you
your salvation is in doubt.
How many of you worship in a church that recognizes Thanksgiving? I am sorry to tell you your salvation is in doubt.
How many of you worship in a church that celebrates January 1 as the "New Year"? I am sorry to
tell you your salvation is in doubt.
How many of you worship in a church that recognizes "Mother's Day"? I am sorry to tell you your
salvation is in doubt.
I am not making these claims because I want
to shock you. I do not want you to leave the Youth
Academy thinking that you have heard some
really strange ideas here that have made you
think. It is appropriate that you might believe you
are here to make you think, because you have been
told that is what universities are supposed to do,
that is, to make you think. Universities are places
where you are educated to make up your own

mind. That is not what I am trying to do. Indeed, I
do not think most of you have minds worth making up. You need to be trained before you can begin
thinking. So I have not made the claims above to
shock you, but rather to put you in a position to
discover how odd being a Christian makes you.

O

NE OF THE GREAT DIFFICULTIES WITH BEING A

Christian in a country like Americaallegedly a Christian country-is that our
familiarity with "Christianity" has made it difficult for us to read or hear Scripture. For example,
consider how "Mother's Day" makes it hard to
comprehend the plain sense of some of the stories
of Jesus. In Mark 3:31-35, we find Jesus surrounded by a crowd. His mother and brothers
were having trouble getting through the crowd to
be with Jesus. Somebody in the crowd tells him
that his mom cannot get through the mass of people to be near him. This elicits from Jesus the
rhetorical question "Who are my mother and
brothers?" which he answered noting, "Here are
my mother and my brothers! Whoever does the
will of God is my brother and sister and mother."
Even more forcefully Jesus says in Luke 14:26,
"Whoever comes to me and does not hate father
and mother, wife and children, brothers and sisters, yes, and even life itself, cannot be my disciple." When you celebrate "Mother's Day" the only
thing to do with texts like these is "explain them,"
which usually means Jesus could not have meant
what he plainly says.
Of course the presumption that Christianity is
a family-friendly faith is a small change perversion
of the Gospel when compared to the use of faith in
God to underwrite American pretensions that we
are a Christian nation possessing righteousness
other nations lack. Consider, for example, this
report from The Washington Times (July 8, 2002):
President Bush joined more than 100
parishioners at a seaside church [in
Kennebunkport, Maine] yesterday in
reciting the Pledge of Allegiance during
services, a defiant dig at a recent San
Francisco court ruling on the pledge's
"under God" phrase. In the middle of the
morning service at St. Ann's Episcopal
Church, Chaplain M. L. Agnew Jr.

departed from the regular program and
asked the congregation to stand and say
the pledge to the U.S. flag. The pledge has
become a constant fixture of Mr. Bush's
public appearances since a panel of the
9th U.S. Circuit Court of Appeals ruled
that the phrase "under God" made publicschool recitation of the Pledge unconstitutional. He (President Bush) led children in
the Pledge during a Fourth of July stop in
Ripley, W. Va. in which the reciters all but
shouted out "under God." Mr. Bush, who
often talks of his faith in God and the role
it plays in his stewardship of the country,
has called the court's decision "ridiculous"
and "out of step with the traditions and
history of America." The Pledge of
Allegiance is not a part of any Episcopal
liturgy, nor is its recitation a common custom, a church theologian [Rev. Kendall
Harmon] told The Washington Times.
When you have the President of the United
States claiming that the "God" of the Pledge of
Allegiance is the God Christians worship, you
know you have a problem. The Christian God is
the Father, Son, and Holy Spirit. The Trinity is not
some further specification of the generalized god
affirmed in the Pledge, but the Trinity is the only
God worthy of worship. The Christian pledge is
not the Pledge of Allegiance but rather is called
the Apostles Creed. That a church service, that a
priest in that service, would include the Pledge of
Allegiance is a sure sign that Christians no longer
know how to recognize idolatry. The
"Christianity" represented by St. Ann's Episcopal
Church in Maine is not in fact Christian.
A harsh judgment to be sure, but one that
needs to be made if we are to recover faithful
Christian practice. I am not calling into question
President Bush's sincerity. I am convinced he is a
very serious Christian. The problem is not his
sincerity. The problem is that the Christianity
about which he is sincere is not shaped by the
Gospel. Unfortunately he is not unique, but rather
is one instance of the general failure of the church
in America to be the church. That the church has
failed to be faithful is, of course, why I suggested
that yours as well as my salvation is in doubt.

why love is not the answer
One of the difficulties for anyone trying to figure out what it might mean to be a Christian in
America is that our very familiarity with
Christianity has made it difficult to hear what is
read to us Sunday after Sunday from the Bible. For
example, many of you, when you are talking with
friends about life, might say that what makes you
a Christian is a "personal relationship with Jesus."
Such a relation, you might suggest, is about trying
to be a loving person. You might even suggest that
Christians are to love one another because our sins
have been forgiven.
There is no question that love between the persons of the Trinity is at the very
heart of the Christian faith. But I
think nothing is more destructive
to the Christian faith than the current identification of Christianity
with love. If God wants us to be
more loving, why do you need
Jesus to tell us that? If Christianity
is about the forgiveness of our
sins, then why did Jesus have to
die? If God is all about love, why
go through the trouble of being

think Jesus went out to find himself. We are told
that he "was driven out" by the devil no less, but
we know such language is "mythical." Such
language was used to help us understand the
spiritual struggle Jesus must have been going
through, that is, he was confronting the existential
nothingness of existence which was necessary for
his ability to make an authentic choice about how
he would live his life.
Returning from this desert, the disciples note
that he looks as if he has been through a very
rough time. "Man, you look like you have been to
hell and back," they might say. (No doubt they
must have said something like this, for otherwise

------~-------------Jesus is the politics of the how do we explain the language

new age. He is about the
establishment of a kingdom.
He is the one who has
created a new time that
gives us the time not only
to care for the poor but to be

of being tempted by the devil.) In
response, Jesus can be imagined
to say, "You are right, I have had
a rough forty days, but I have
come to recognize what God
wants from us. So I feel compelled to lay this big insight on you.

I have come to realize that God,
or whatever we call that which
poor. Jesus is the one who we cannot explain, wants us to
makes it possible to be non- love one another. There, I have
this man, Jesus? Why didn't God
violent in a violent world. said it, and I am glad I did."
Ask yourself: If that is what
simply tell us through an approJesus is all about-getting us to love one anotherpriate spokesman (it could have been Jesus) that
God wants us to love one another? God, in such a
why did everyone reject him? They did so, I think,
faith, becomes that great OK who tells us we are
because when Jesus was told by the devil he
OK and, therefore, we are taught we should tell
would be given the power to tum stones to bread,
one another we are OK. But if Jesus is the proclahe refused; when Jesus was offered authority over
all the kingdoms of this world, he refused; when
mation of the great "OK" why would anyone have
he was offered the possibility he would not die, he
bothered putting him to death? There must have
refused. Note that Jesus was offered the means to
been some terrible failure in communication.
feed the hungry, the authority to end war between
One of the problems with identifying
peoples, and even the defeat of death itself. But he
Christianity with love is how such a view turns out
refused these goods. He did so because Jesus
to be anti-Semitic and anti-Catholic. The Jews and
knows God's kingdom cannot be forced into exisCatholics become identified with law and dogma,
tence with the devil's means.
in contrast to Protestant Christians who are about
But note that Jesus' refusal to play the devil's
love. Such a view assumes that any form of faith
game does not mean the kingdom he proclaims is
that creates divisions must be retrograde because
not political. Jesus' work is political, but the kingsuch a faith is not about loving. Of course, when
dom politics he represents is one that comes
love becomes what Christianity is all about, we can
through the transformation of the world's undermake no sense of Jesus' death and resurrection.
standing of how to achieve good results. Jesus
For example, consider how the temptation
refuses to use the violence of the world to achieve
narrative of Jesus in the fourth chapter of Luke
"peace." But that does not mean he is any less
must be read if Jesus is all about love. It is as if we
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political or that he is not about the securing of
peace. It is, therefore, not accidental that after the
temptation narrative we see Jesus in a synagogue
on the Sabbath reading from the scroll of Isaiah.
The passage he reads says,
The Spirit of the Lord is upon me,
because he has anointed me to bring
good news to the poor.
He has sent me to proclaim release to the
captives
and recovery of sight to the blind,
to let the oppressed go free,
to proclaim the year of the
Lord's favor (Luke 4:18-19).
After reading this Jesus sat down and said, "Today
this scripture has been fulfilled in your hearing."
The offense is not that Jesus wanted his
followers to be loving; the offense is Jesus. Jesus is
the politics of the new age. He is about the
establishment of a kingdom. He is the one who has
created a new time that gives us time not only to
care for the poor but to be poor. Jesus is the one
who makes it possible to be nonviolent in a violent
world. We should not be surprised that Jesus is the
embodiment of such politics. After all, Mary's
song promised that the proud would have their
imaginations "scattered," the powerful would be
brought down from their thrones, the rich would
be sent away empty, the lowly would be lifted up,
and the hungry would be filled with good things.
Is it any wonder that the world was not prepared
to welcome this savior?

the politics of Jesus
Jesus was put to death because he embodied a
politics that threatened all worldly regimes based
on the fear of death. It is quite instructive to read
any of the crucifixion narratives from this point of
view, but the account of Jesus' trial and crucifixion
in the Gospel of John makes the political character
of Jesus' work unavoidable. Consider, for example,
how the arrest of Jesus makes clear the political
character of Jesus' ministry. His arrest is often
thought to represent Jesus' apolitical character
because he commands Peter to put away the
sword he had used to cut off the ear of the priest's

slave. To be sure, Jesus rebukes Peter, but he does
so because that is not the "cup" the father has
given him. But the cup from which Jesus must
drink is no less political for being nonviolent.
Indeed, Jesus' command to Peter is one of the
clearest indications that Jesus' challenge to the
powers of this age is not only political but also a
transformation of what most mean by "politics."
Jesus' politics is manifested in his response to
the high priest who questions Jesus about his
teachings in John 18:19-24. That he is questioned
by the high priest may suggest that his mission
was "religious" rather than political, but such an
account cannot be sustained considering Jesus'
answer: "I have spoken openly to the world; I have
always taught in the synagogues and in the
temple, where all the Jews come together. I have
said nothing in secret. Why do you ask me? Ask
those who heard what I said to them; they know
what I said." Politics is speech and Jesus is at once
the speech, the word of the Father, and the
speaker. Nothing is hidden because the kingdom
Jesus brings in his person is open to all.
Frustrated by Jesus' response, the priests take
Jesus to Pilate. There can be no ambiguity about
the political challenge Jesus represents before
Pilate. Pilate is Roman authority. He is an authority who has the power to determine whether those
who appear before Roman governors live or die.
Pilate obviously does not like the position in
which he has been placed by those who bring
Jesus before him. Jesus' accusers, however, indicate that Jesus is obviously guilty- otherwise, why
would they have Jesus appear before Pilate? But
Pilate refuses to be bullied, so he examines Jesus.
He begins in an inquiring fashion. "They tell
me that you are the King of the Jews. Is that
true?" Pilate's question is obviously meant to see
if Jesus is "political." Jesus responds by asking if
Pilate came up with such a view on his own or if
others told him such was the case. "I am not a
Jew, am I?" replies Pilate. To which Jesus
responds, "My kingdom is not from this world. If
my kingdom were from this world, my followers
would be fighting to keep me from being handed
over to the Jews. But as it is, my kingdom is not
from here." This response is often used to deny
that Jesus was political.

UT NOTE THAT PILATE UNDERSTOOD WHAT JESUS

B

to proclaim the offer of restored selfhood,
liberation from anxiety .a nd guilt, are not ·
wrong. If anyone repents, it will do something for his intellectual confusion by
giving him doctrinal meat to digest, a
heritage to appreciate, and conscience
about telling it all as it is: So "evangelicalism" with its concern for hallowed truth
and reasoned communication is not
wrong; it is right. If a man repents it will
do something for his moral weakness by
giving him the focus for wholesome selfdiscipline, it will keep him from immorality and get him to work on time. So the
Peales and the Robertses who promise
that God cares about helping me squeeze
through the tight spots of life are not
wrong; they have their place. But all this is
not the Gospel (31-32).

was saying. "So you are a king?" Pilate
rightly saw that Jesus' denial of worldly
kingship is not the denial that Jesus is king. Jesus
denied that his kingdom was just another form of
Rome. Jesus' kingdom is not like other kingdoms
of this world, but is rather an alternative to the
kingdoms of this world. Jesus does not deny he is
a king, but says, "You say that I am a king. For this
I was born, and for this I came into the world, to
testify to the truth. Everyone who belongs to the
truth listens to my voice" (John 18: 37). Pilate
responds the way the world must respond when
so confronted, that is, with worldly cynicism:
"What is truth?"
The truth, of course, is that the Father has sent
his Son so that we-the church-might be an alternative politics, a politics of truth, to that of the
world. The world's politics is based on violence
justified by the absence of truth. It is kill or be
killed. This politics has been overwhelmed in
Christ's death and resurrection. A people have
been created through the work of the Spirit to be
an alternative politics to a politics of lies-lies so
blatant that they must be true lest they be utterly
absurd; lies that lead us to believe that "peace" can
be achieved through war.
In The Original Revolution, John Howard Yoder
helps us understand the political character of the
salvation wrought in Christ.

The Gospel is the proclamation of a new age
begun through the life, death, and resurrection of
Jesus Christ. That Gospel, moreover, has a form,
a political form. It is embodied in a church which
is required always to give hospitality to the
stranger. The Gospel is a society in which difference is not denied but used for the discovery of
goods in common. It is, as Yoder observes, a society called into being by Jesus who gave them a
new way to live.

"The kingdom of God is at hand: repent
and believe the good news!" To repent is
not to feel bad but to think differently.
Protestantism, and perhaps especially
evangelical Protestantism, in its concern
for helping every individual to make his
own authentic choice in full awareness
and sincerity, is in constant danger of
confusing the kingdom itself with the
benefits of the kingdom. If anyone
repents, if anyone turns around to follow
Jesus in his new way of life, this will do
something for the aimlessness of his life.
It will do something for his loneliness by
giving him fellowship. It will do something for his anxiety and guilt by giving
him a good conscience. So the Bultmanns
and the Grahams whose "evangelism" is

He gave them a new way to deal with
offenders-by forgiving them. He gave
them a new way to deal with violenceby suffering. He gave them a new way to
deal with money-by sharing it. He gave
them a new way to deal with problems of
leadership-by drawing on the gift of
every member, even the most humble. He
gave them a new way to deal with a corrupt society-by building a new order,
not making the old. He gave them a new
pattern of relationships between man
and woman, between parent and child,
between master and slave, in which was
made concrete a radical new vision of
what it means to be a human person. He
gave them a new attitude toward the
state and toward the "enemy nation." (29)
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That is the politics begun in Christ. That is
the "good news." We have been freed from the
presumed necessities that we inflict on ourselves
in the name of "peace," a peace that too often
turns out to be an order established and continued through violence. Is it any wonder that Jesus
was despised and rejected? Is it any wonder
when the Church is faithful to Christ that she
finds herself persecuted and condemned? Yet if
such a church does not exist, the world has no
alternative to the violence hidden in our fear of
one another.

resurrection
Some may say that with all the talk above
about death I seem to have forgotten the resurrection. The Father raised Jesus from the dead.
Surely that is what Christianity is aboutsecuring eternal life. All the talk about the
"Politics of Jesus" fails to recognize that the work
Jesus did made it possible for us to enjoy God forever. I certainly have no reason to deny that we
have an eternal destiny made possible by Jesus'
good work, but too often I fear that the stress on
"eternal life" spiritualizes the work of Christ. As
a result, the political character of Jesus' resurrection is lost.
Too often I think Christians think about the
resurrection in terms of a story told by S0ren
Kierkegaard. Kierkegaard's story begins with a
Prince who one day is riding through his fields.
The Prince sees a peasant girl gathering the
crops. She is beautiful and the Prince falls
instantly in love with her. However, he is .noble
prince does not want to overwhelm her with his
power and riches. So he dresses in peasant
clothes and goes to work side by side with her.
Kierkegaard notes that what holds our attention
as such a story is told is our curiosity about when
the Prince will show his true identity. We know
the Prince and the peasant girl will fall in love.
After all, she is beautiful and he is noble. But we
want to know when and how the Prince will
reveal to his beloved that she has fallen in love
with the Prince himself.
We let our imaginations run. Perhaps one day
they share a lunch during which he tells her of
his love. She confesses she also loves him and
suddenly he rips back the peasant clothes and

reveals the purple. Or, perhaps he will wait until
the wedding itself. They exchange vows at the
end of which he tears away his rough clothes to
reveal that through this marriage she has become
the queen of the land. If we really let our imaginations run, perhaps he waits until the wedding
night itself.
Kierkegaard claims that the resurrection
must be like a prince who has been hiding the
purple under his rough clothes. The resurrection
reveals the purple. However, Kierkegaard notes
the only problem with this thinking: Jesus has no
purple under his flesh. He is peasant clothes,
flesh, all the way down. He is not playing at
being a human. He is human. The resurrected
Christ is the crucified Christ.
Only such a Christ, moreover, can save us.
Jesus Christ is a particular man making possible
a particular way of life that is an alternative to the
world's fear of one like Jesus. Christians have no
fantasy that we may get out of life alive. Instead
we have a savior who was in every way like us
yet also fully God. Jesus is not fifty percent God
and fifty percent man. He is one hundred percent
God and one hundred percent man. He is the
incarnation making possible a way to live that
constitutes an alternative to all politics, which are
little less than conspiracies to deny death.
Such a savior does not promise safety to his
followers. This savior offers freedom from our
self-inflicted fears and anxieties. Jesus does so
not by making our lives "more meaningful,"
though we may discover our lives have renewed
purpose, but by making us members of his body
and blood so that we can share in the goods of a
community that is an alternative to the world. Do
not be surprised that as followers of Christ you
are hated and rejected, but you have been given
such wonderful work I suspect you will hardly
notice that you are so.

a final word to the young
I have no way of knowing how you will hear
my words today. In some ways, what you have
heard is, as one of my graduate students once
observed, a "completely different Christianity."
This is not difference for difference's sake. I hope
you will find this account of the Gospel compelling. People are dying to be part of an adven-

ture that will give us a worthy task. The Gospel is
such an adventure. I hope what I have said at
least gives you a glimpse of what a wonderful life
you have been given through your baptism. t

Stanley Hauerwas is Gilbert T. Rowe Professor of
Theological Ethics at Duke University. This talk was
given on 15 July 2005 to the Duke Youth Academy of
the Duke Divinity School.

GOOD FRIDAY
Last Sunday, the world hailed the spring sun.
Town kids drove loud cars down the streets,
and people shouted yard to yard.
We've since lived through a week's work,
read parables of despair in the news,
hoped for miracles at desks and shops,
fixing late suppers of day-old bread.
Weeds and plastic grocery bags now lodge
in the windblown stalks of our sleepy gardens.
Cross pieces on porch rails sag from weather,
and drifted leaves entomb the whitened shrubs.
Today is different: some crocuses push
brilliant blooms through the grass straw and stiff sterns.
A child, red jacket tied around her waist,
skips down the sidewalk pulled by a small white dog.
A man we know knocks gently at a nearby door.
Thank God it's Friday. Sunday will come again,
and once again, our withering
will seem to be no more.

Carol Gilbertson
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Lutheran colleges and social reform?

Samuel Torvend

N HIS EXPANSIVE STUDY OF REFORMATION thought,
Alister McGrath notes that while Catholic
reform in the sixteenth century focused on the
renewal of clerical education and church administration, and while the Reformed or Calvinist
project was attentive to worship and ethics, Luther
and his colleagues were solidly rooted in the
reform of theology (5-11). McGrath is careful to
claim, and rightly so, that these emphases did not
preclude reforming interests in other areas of
church life. Certainly, Martin Luther was a
reformer of the liturgy, and Ignatius Loyola was
attentive to the humanist impulse in Roman
Catholic theology. Yet the claim that Luther's
project began with the theological question of the
relationship between God and humanity stands.
Similarly, various contemporary histories of early
Lutheran reform narrate the existential anxiety
that plagued Luther-the monk, priest, and
professor-until his scholarly research and incessant questioning yielded a liberating insight
tucked away in the letters of Paul: the just shall live
by grace, a grace that makes faith itself possible.
From this primary and central teaching on
justification, all other teachings flowed: the
distinction between law and gospel, the anthropological claim that the human is sadly but not
irredeemably turned in on the self and away from
God and neighbor, the utter inability of the
human to move toward God, and a requisite passivity before that grace which alone can place one
in the paradox of being a "forgiven sinner," the
teaching on the two kingdoms, and the appropriate way to interpret Scripture first as a revelation
of Christ as gift and only second as a model for
ethical behavior in the world.
Together, these and other streams of thought
that flow from the theological assertion of justification by grace have generated lively ideas about
God, humanity, and the world for Lutheran theologians, lay people, bishops, musicians, and pas-
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tors. Indeed, the vitality of these ideas is testified
to by the remarkable flourishing of Luther studies, Lutheran biblical scholarship, and Lutheran
theology that continues to thrive some twenty
years after the celebration of the five hundredth
anniversary of Luther's birth.
What is frequently overlooked, however, is
the degree to which that initial reforming
impulse of the sixteenth century moved from its
roots in theology to social reform. Perhaps this
oversight has more to do with the impression
given by twentieth-century writers who claimed
that Luther and the early Lutheran reformers
were largely concerned with theology and were,
at best, "conservative" ethicists, who countenanced "quietism" in the face of troubling social
structures. Ernst Troeltsch and Reinhold Niebuhr
come to mind (Lindberg, 161). Yet one already
can discern a theological impulse toward the
world in a sermon preached by Luther on Palm
Sunday in 1519 (Two Kinds of Righteousness,
155-164). Electing to speak on the epistle,
Philippians 2:5-11, the great liturgical hymn to
the self-emptying Christ quoted by Paul in the
letter, Luther set forth a distinction between two
kinds of righteousness:
The first is alien righteousness, that is, the
righteousness of another, instilled from
without. This is the righteousness of
Christ by which he justifies through
faith .... This righteousness, then, is given
to people in baptism and whenever they
are truly repentant. ... The second kind of
righteousness is our proper righteousness,
not because we alone work it, but because
we work with that first and alien righteousness. This is that manner of life spent
profitably in good works ....This [second]
righteousness consists in love to one's
neighbor. (155, 157)

That the two cannot be reversed in their
order-serving one's neighbor in order to please
God and gain God's favor or grace-was repeated
throughout the many other sermons and written
works of Luther in a manner so adamant and
exacting that only the most thick-headed of
Germans could miss it. The necessity of movement
toward one's neighbor and her well-being is made
abundantly clear in Luther's interpretation of the
text: "This [second] righteousness follows the
example of Christ in this respect and is transformed into his likeness. It is precisely this that
Christ requires. Just as he himself did all things for
us, not seeking his own good but ours only ... so he
desires that we also should set the same example
for our neighbors" (158). Keeping in mind Luther's
fundamental anthropology-the human is born
with the inclination to serve only the self to the
exclusion of God and the neighbor in need -the
power of grace mediated through the preached
word, the sacraments of faith, and the Christian
assembly can tum one outward, curvatio ad extram,
to life in the world as that life, lived in common
with others, is shaped by political, social, and economic forces.

T

HIS IS TO SUGGEST, QUITE SIMPLY, THAT LUTI-IER'S

reform project, while rooted in theology
and church life, was also focused on the
reform of society. In his work on the Lutheran
reinvention of early modem social welfare, Carter
Lindberg helpfully has pointed out what one can
hear only faintly in the curriculum of many
Lutheran seminaries and university .theology
courses: Luther's consistent engagement in the
social questions of his day. "The secular utility of
Luther's theological reorientation," Lindberg
writes, "is both destructive and constructive" (97).
It destroyed, deconstructed we might say, the late
medieval impulse to care for one's neighbor
because such care, so many believed, would
contribute to one's good works as a source of
achievement in the eyes of the deity. It was
constructive, notes Lindberg, because "salvation
[was] now perceived as the foundation of life
rather than the goal and achievement of life, the
energy and resources poured into acquiring otherworldly capital [could] be redirected to thisworldly activi-ties" (97). If one no longer had to
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worry about how to "get into heaven" at the end of
life, one was free, so argued Luther, to focus on life
in this world.
Luther's social reform projects
As Lindberg claims, the social effects of this
theological reform movement can be discerned by
examining a wider range of Luther's writings as
well as the many "church orders" created by town
councils and pastors in those cities that accepted
the Lutheran reform in the middle- and latesixteenth century. Such "church orders" enabled
Lutheran cities and regions to respond to the
pressing social concerns of the time from the
perspective of Lutheran theology. While many of
Luther's writings have been interpreted solely as
theological works, they can also be read, I would
argue, as social, political, or economic works. In
his Ninety-Five Theses (1517), for instance, Luther
draws particular attention to the plight of the poor
who are duped by indulgence sellers to hand over
what little money they have for a promise that he
claims is theologically questionable. Other theses
make clear that Luther was acutely aware of
Saxony's poor and the manner in which the clever
could take advantage of their poverty and consequent lack of education (see theses 41, 45, 48, 50,
51; Torvend, 49-50).
In another early work, The Blessed Sacrament of

the Holy and True Body of Christ, and the
Brotherhoods (1519), he sets forth, in nascent form,
what would become his proposal for a fitting
social welfare system in which food is shared with
those fu need according to an equitable system of
distribution. He also called upon the brother. hoods to stop wasting their membership dues on
drunken brawls and instead accomplish the work
for which they were founded: training unemployed workers in a trade that will gain them
employment and thus enable them to care for
their families or parents. Set aside the membership dues for real human need, he seems to
advise, rather than for the payment of masses on
behalf of the dead. This treatise exemplifies
Luther's practice of embedding his economic
writings in his eucharistic writings, since he
recognized in the early Christian practice of the
Eucharist a model for sharing food and assisting
the neighbor in need. What was implicit in the

homes. A Bible, a hymnbook, and a catechism? Big
1519 treatise on the "Blessed Sacrament" became
yawn. Yet to insist that literacy take hold among
explicit in his collaborative work with the town
Christians
for theological reasons also created a
council of Leisnig in its efforts to create a longbody of public citizens who increasingly were
lasting, equitable, and supervised municipal
literate and educated in all manner of knowledge.
welfare system. This project was spelled out in his
When someone is trained to read, he or she can
Preface to the Fraternal Agreement (1523).
read anything: contracts, invoices, scripture, literaLuther and his colleagues were also concerned
ture, cartoons, journals, reports, love letters. Such
with banking reform and what they considered
insistence on literacy, as Luther argued in To the
the deleterious effects of what we might call a
Councilmen of all Cities in Germany that they
proto-capitalist money economy that was emergEstablish and Maintain Christian Schools (1524) and
ing in the expanding global market fueled by early
A Sermon on Keeping Children in School (1530),
trade between the "New World" and Europe.
Throughout his public career, Luther wrote critiinvited the reform of education itself and made
cally about the acquisition of capital as the
publicly-sponsored instruction a hallmark of
primary goal of one's life. He preached against the
Lutheran cities and regions.
high levels of interest that would keep people
Here, then, I have suggested that while there is
perpetually impoverished and in debt to the
a large body of scriptural commentary and thealenders of loans. Indeed, he called -Ti-- -v-er-- - -k_o_r_d-is_m_i-ss_t_h_e logical works that command
0 0
10 0
repeatedly for government reguongoing interest among those
lation of businesses in a growing
relationship between
who work in Lutheran environ"credit economy." This line of reform and education) the ments, there is an equally signifithought began early in his career possibility that reforming cant body of work produced by
with a Brief Sermon on Usury
initiatives can emerge in Luther and his colleagues, as well
as the "church orders," that bear
(1519) and continued with the
Long Sermon on Usury (1520), on
centers of learning that on the reform of society: the
Trade and Usury (1520), and his enjoy intellectual freedom) reform of social welfare regarding
Admonition to the Clergy to Preach
would be to discount an the hungry, the poor, the chroniagainst Usury (1540).
essential element of the cally sick, and the unemployed;
the reform of banking and busiIn addition to promoting
genetic coding that marks ness
theologically grounded models
practices supervised by
Lutheran
Christianity
government regulators;
the
of social welfare and questionand Lutheran higher
reform of education in the kindering the economic system and
business practices of his day,
garten (elementary school),
education.
Luther insisted that formation in
gymnasium (high school), and
faith must take place in the home and the local
university. Indeed, from this sixteenth-century
congregation. So that people might read the Bible
reform movement there sprang to wondrous life
and read it in their own language, Luther transin the nineteenth century the many Lutheran
lated the scriptures into German. When he
colleges and universities in North America. Their
legacy, I suggest, includes not only the theological
despaired of the reform ever taking root among
insights of the Lutheran reformers but also their
the people and their pastors, he wrote the Small
Catechism. So that biblical and non-biblical poetry
commitments to the reform of the social, ecomight take hold more deeply in the consciousness
nomic, and political structures that shape life in
the world.
of those who accepted the reform, he translated
and wrote a large body of hymns to be sung in
That Luther's reform project began in a uniboth home and church.
versity and was nurtured by university professors
Now, to the contemporary mind, these may
is well-known though sometimes forgotten when
appear to be limited initiatives when compared
the inheritance of Continental Pietism or
with the array of print, musical, film, and online
American evangelicalism swamps Lutheran memmedia available in most western universities and
ory with a troubling suspicion of learning allied to

questions of faith. The fact remains: Luther and his
colleagues never left the university or its environs.
That theological disputation questioning the status
quo would take place among university professors who championed the ideal of academic freedom underscores the continuing significance of
most Lutheran-sponsored centers of higher learning. To overlook or dismiss the relationship
between reform and education, the possibility
that reforming initiatives can emerge in centers of
learning that enjoy intellectual freedom, would
be to discount an essential element of the genetic
coding that marks Lutheran Christianity and
Lutheran higher education.

the context in which we teach
Not long ago, a Lutheran bishop told me that
he thought "Lutheran colleges and universities,"
including the one at which I teach, "do a fairly
good job of producing students who fit into the
larger society; you know, as good and responsible citizens." At first I thought his assessment
was a modest compliment for the faculty who
teach at such schools. After all, who wants to educate students into an unscrupulous and lawless
life? Yet the more I thought about this comment,
about "fitting into the larger society as good citizens," the more I realized that his observation
matched that of my grandparents, themselves the
children of immigrants, a generation that wanted
to be assimilated into and participate in what
they perceived as the benefits of American life, an
assimilation effected, in part, by an education at a
Lutheran college.
When my Danish, English, and Norwegian
grandparents immigrated to Oregon and
Washington in the late-nineteenth century, they
arrived by train and horse-drawn wagon. They
came as farmers and tree-toppers who read from
the Bible, sang Luther's hymns, and knew the
Small Catechism by heart. What had begun in a
small and relatively unknown German university
town in the sixteenth century was found surprisingly alive four hundred years later and thousands of miles away in the farming communities
of the Pacific Northwest. They shared the
American dream of seeing their children and
their grandchildren survive and flourish in this
land, guided by a provident hand, hard work,
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and the college education that would catapult
them into the mainstream of middle-class
American life.
In the course of their lives, however, the world
shifted dramatically under their feet. Settling into
ethnic communities centered on church and
school, they never could have imagined at the
beginning of the twentieth century that human
beings would hold in their hands by the end of the
century what virtually all previous generations
had believed was a divine power: the ability to
destroy human life throughout the planet with
weapons of mass destruction, weapons invented,
ironically, by German and American scientists. As
people who drew their sustenance from labor in
fields and forests, they could have had no idea that
their grandchildren would be faced with a startling and unthinkable scenario: a planet so terribly
poisoned by the wealthy few or warmed by the
many that the future of its viability would become
an open question.
From the upper campus of Pacific Lutheran
University, it is possible to see one of the largest
army bases in the nation. Daily one hears the
sound of Air Force cargo and troop carrier planes
taking off for Iraq and Afghanistan from the air
base that borders the army installation. In less
than forty minutes, one can drive to a Trident
naval base, its submarines filled with nuclear missiles. We know that while Saddam Hussein could
not have launched a missile that would reach New
York or the Midwest, much less Puget Sound, we
do know that our university and the surrounding
population are located within striking range of a
bellicose and increasingly well-armed North Korea.
The Pacific Northwest is marked by everincreasing astonishing wealth generated by aircraft production, international flight and shipping,
computer technology, and financial consulting
services. Yet we also claim the dubious distinction
of having one of the highest rates of child malnutrition and working class food insecurity in the
nation. Homelessness and begging are on the
increase despite government assurances that the
economy here is beginning to recover if not boom
after its losses in the wake of the September 11
attacks. As I write these words, the newspapers
report that the rate of literacy is declining sharply
throughout the region, the Washington

Assessment of Student Learning (WASL) and the
studying demographic charts these days as if they
No Child Left Behind initiative notwithstanding.
were seasoned sociologists. When religion and
Members of the university faculty are surprised to
education are imagined primarily as producing
hear what they never have heard before: increaspeople who "fit into the larger society as good
ing numbers of incoming first-year students report
and responsible citizens," both religion and eduthat they have never read an entire book, fiction or
cation easily can become captive to the prevailing
non-fiction, in their high school education.
cultural ethos that will allow them to "support"
As sociologists and cultural historians at our
the social fabric and the status quo, yet deny
university and others report, an undercurrent of
them the power to engage in a serious questioning of that status quo and the need to propose
social anxiety is cultivated by a seemingly
intractable military conflict in two countries, the
viable social reforms.
threat of terrorist attacks, the steadfast loss of jobs
While Fortress Press is publishing many studin a global economy where multinational corporaies on Dietrich Bonhoeffer, the theologian and
tions, interested in increasing - - - - - - - - - - - - - social critic, it is not clear yet that
Lutheran higher
profit alone draw on cheap labor
those w h o teach in Lutheran co1leges and those who supervise
from outside the nation, increaseducation, on the one
ing incidents of personal bank- hand) rests in the freedom Lutheran churches have learned
ruptcy created by unchecked to question one's own and from the experience of German
higher education and German
spending and exorbitant interest
one's culture's
church life during the previous
rates, and fear that governmentOne could argue, with
century.
sponsored programs that benefit
assumptions about this
the sick and the elderly will be
world and, on the other, some strength, that most German
cut or become so confusing that
the freedom to construct scholars and pastors forgot the
critical "reforming" instincts that
they are rendered useless. For the
and affirm, again and
gave birth to Lutheran universisecond time in the history of the
again throughout life, a ties and Lutheran churches,
nation (the post-Civil War period
being the first), a new generation
purposeful commitment instincts that were rooted in a
theological reform that proposed
is not able to "do better" than the to this world rather than
serious and sometimes troubling
previous one, to enter into what a cynical withdrawal from social reforms. This is to argue
my grandparents understood to
its failures and tensions. that the colleges and universities
be the "American dream." Now,
of the church, with their concentration of scholarly
two people must work full-time, if not more, in
expertise and moral commitment, are capable of
order to approximate the "life style" enjoyed by
forming students in more than "good citizenship."
middle-class Americans in the 1950s, when only
If we cannot imagine them as centers of vigorous
one salary was needed to buy a house, a car, enjoy
public engagement that hold together the "decona vacation, and send a child or two to college.
structive," critical voice that calls the status quo
into question and the "reconstructive," reforming
good citizens or agents of reform?
voice that imagines a more gracious and just alterN THIS CONTEXT, BOTH RELIGION AND EDUCATION
native to the troubling world in which we live,
can serve many purposes. Each can be used as
then why not let these schools become centers for
an anesthesia to blunt one's senses to the sufmiddle class Gemutlichkeit in which there is greater
fering alive in the world. Each can be used as a
concern for sports competitions than global ecocompensatory and comforting mechanism when
nomic competition?
faced with unfulfilled ambitions and personal
loss. And each can be accommodated to the
freedom to question and create
quantification of success so pervasive in American
One of the clearest legacies of the Lutheran refculture. Thus, it is not surprising that college presormation was the very example of Luther himself:
idents and Lutheran bishops, admissions directors
a priest and professor who called into question
and parish pastors are counting numbers and
what so many took as normative. This "decon-

I

structive" activity not only criticized and eventually rejected a formidable body of theological work
amassed over the previous three hundred years, it
also proposed an agenda of social reform focused
on real human need. Such work could take place
where one was free of ecclesial, business, or
governmental censorship. In other words, such
serious questioning of "the way things are" in light
of "what they might be" could take place where
academic or intellectual freedom was cultivated
and protected from external threats, especially
from those who were and are more than happy to
maintain the status quo and allocate to religious
and educational institutions the role of supporting
the current social fabric regardless of its inequities,
injustices, and violence.
Clearly, Luther and his colleagues rejected the
project of some Calvinist reformers: the desire to
fashion a "pure" and "holy" society governed by
"Christian" laws, a way of viewing the relationship between church and state that remains vivid
in the minds of some Americans. Such a position
was rejected by the Lutheran professors because
they were acutely conscious of the human capacity
to imagine that it could know the mind of God and
thus subvert the central teaching on justification
by forcing a religious model on others against
their will, or by giving the impression that one was
truly Christian only if one assented to a humanly
constructed "Christian" society. They also rejected
the proposal from Radical reformers who desired
to create an "alternate" Christian community (a
"society" within the larger society) shaped by
deep commitments to non-violence and the pursuit of peace, skepticism of government, and rejection of military service. This position, as well, was
rejected by the Lutheran professors since they
thought it naive regarding human nature: while
forgiven, the human nonetheless retains the capacity for evil, and that evil must be dealt with in a
realistic manner. Rather than pursuing a "holy"
community separate from the larger society,
Christians, so they argued, are called to work
within the larger society, even when such work
would be inconclusive and messy and place one's
ideals in jeopardy (see Niebuhr's helpful yet critically assessed typology).
They argued, instead, for a steadfast engagement with the larger society, proceeding with
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learned and loving persuasion (Luther's more vitriolic moments notwithstanding), and marked by
useful and effective proposals that would need to
be tested within the public sector. This reforming
proposal was rooted in two of the energizing legacies of the Lutheran commitment to higher education, two "freedoms" that asked to be held in tension. The first is the freedom to call into question
any of society's accepted norms and practices that
could lead to intellectual, emotional, relational,
economic, and political diminishment. The second
is the freedom to seek and shape a life in common
with others that is clearly attentive to the deeply
moral nature of learning for the good of others
(see Bellah). In other words, Lutheran higher education, on the one hand, rests in the freedom to
question one's own and one's culture's assumptions about this world and, on the other, the freedom to construct and affirm, again and again
throughout life, a purposeful commitment to this
world rather than a cynical withdrawal from its
failures and tensions.
a reforming vocation?
Many Lutheran colleges and universities are
now wrestling with the task, funded by the Lilly
Endowment's Programs for the Theological
Exploration of Vocation, of discerning what "vocation" might mean among North American students and faculty in the twenty-first century.
Given such helpful prodding, I would suggest that
the context in which we study and teach-one
which presents us with the previously unimagined human capacities to destroy human life and
violate the biosphere as well as the growing
inequities that mark life between the wealthy few
and many impoverished in both North America
and the world-invites university faculty to consider this sometimes overlooked or unknown
legacy of social reform. Certainly this does not
mean that one would attempt to duplicate proposals and projects that worked or barely worked in
the sixteenth century. It could mean, however, that
in ways appropriate to our context, our distinctive
disciplines, our methodologies, and the limited
but real-real-capacity we have to influence students, we ask gently yet steadfastly: "How will
your educational commitments serve not only you
but the neighbor in need and so participate in the

project of 'reforming' life in this beautiful yet troubled world?"
Such questions and commitments asked by
professors in the diverse disciplines of a collegefrom economics, nursing, theology, business,
political science, and education to psychology,
music, philosophy, journalism, history, and
anthropology-might actually prepare students to
engage the economic, social, and political powers
that shape their world even when such engagement might lead to marginalization and apparent
loss. And yet that should come as no surprise to
many who teach in the colleges and universities of
the church. After all, the central figure in the
Christian story was not crucified at the behest of a
political leader and by a military force because he
conformed to the social fabric of his time. Nor,
says the person of faith, was he raised to a new
mode of existence only to return to the way things
always have been.
Let us be clear: Lutherans and their educational institutions do not hold the monopoly on
reform. That impulse already can be discerned in
the Hebrew Bible and the New Testament, in the
moral commitments of Jews, as well as in the troubling and gracious history of Christianity and the
West. That such an impulse could be unknown,
overlooked, or dismissed by faculty who teach in
schools springing from social reform movements
would be tragic. Such amnesia would deprive
North Americans of a viable resource to aid serious, critical, and effective thought about the ongoing task of shaping a common life ever more just
and peaceful, ever more marked by wisdom and
grace. The capacity to remember, upon which
Judaism and Christianity fall or rise, offers the

hope that we can yet receive, again and again, this
reforming impulse from distant strangers who
could not have imagined the contingent world in
which we live. f
Samuel Torvend is Associate Professor of European
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Muslim-Christian relations: marking time?

Nelly van Doorn-Harder

T

HIS ARTICLE WILL REFLECT ON SOME OF THE

main trends in the current dialogue
between Muslims and Christians. The field
by itself is obscure and ever evolving. There are as
many Muslim as there are Christian points of view
concerning the need and expediency of pouring
one's energy into this exercise, especially in a day
when extremist voices resound on both sides. For
Lutherans, this undertaking involves a theological
challenge as we struggle to read the signs of God
in a pluralist world while staying faithful to our
own beliefs. In my view, there is as much reason
for despair as there is for hope.

a polarized world
"It is all about money," said a lower-class
worker from Britain on National Public Radio this
January when asked about the current situation
with his Muslim co-citizens. When seen from his
point of view, religion and money are indeed
closely connected. From his perspective and that
of the rest of Europe, the world seems to have
landed in an ongoing dialectic. One end of the
globe pours money into projects of integration and
acceptance, while on the other side calls grow
louder-especially from extremist Muslims-for
separation from all others in the world.
Countries such as Britain, Germany, and the
Netherlands have allotted inordinate proportions
of their resources to help new citizens from
Muslim countries catch up with the prevailing levels of education and prosperity. The original idea
was that if the new immigrants could learn the
language, understand their new environment, and
live in comfort, the next natural step would be
smooth integration into their new homelands.
We seldom hear of the success stories resulting from these integration approaches. We mostly
see the negative side of bombings and other
attacks perpetrated by extremists, some of whom
grew up in the cities they hoped to destroy: 3/11 in
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Madrid, the 11/2 murder of Dutch filmmaker Thea
van Gogh, the summer bombings in London, and
scores of other attacks that were prevented. For
Europeans, the closer the violence came to home,
the more homegrown it seemed to be. Muslim
children born and raised in European countries
relished in thoughts of passing into paradise by
blowing up their fellow citizens. So it is understandable that a lower-class Briton who first saw
social security programs cut, then witnessed academic standards in her children's school decline,
and finally did not get a job because the new
immigrants had priority, is now fostering less than
lofty opinions about the Muslim citizens.
Beyond Europe, intense waves of polarization
are pitting groups of people against each other. In
my first contribution on Muslim-Christian dialogue to The Cresset (Michaelmas 2000), I reported
on remarkable initiatives in Indonesia, especially
those inspired by the philosophies of
Abdurrahman Wahid, one of the most influential
Muslim leaders Indonesia ever had. Now, after
holding the presidency of his country for less than
two years (October 1999 - July 2001), Wahid has
more or less retired to the background. His time in
office was marred by inter religious violence.
Although his voice is seldom heard, he continues
to inspire young liberal Indonesian Muslims with
his writings. Unfortunately, those holding the
daily headlines are Muslims of Arab-Wahhabiinspired radical opinions who see moderate Islam,
Christianity, and Christian attempts to entertain
dialogue between the religions as the core enemies
of Islam.
Wherever we look, from Nigeria to Indonesia,
from former Soviet countries to Europe, polarization between Muslims and Christians, between
moderate and radical Muslims, and between
moderate and radical Christians has taken center
stage. This reality forces those involved in projects of inter religious dialogue to rethink their

approaches and methodologies. The question I
have heard most over these past two years is:
"Why should we spend our energies on inter religious dialogues, and if we should, how should we
go about it?" Over the past year, I have been
invited several times to discuss this issue in my
own country, the Netherlands, where people still
are reeling from the murder of Van Gogh at the
hands of a Dutch-born young Muslim who,
because he was living on the dole, had enough
time to develop his radical ideas via the Internet.
A slew of reconciliation efforts followed the
Van Gogh murder, including neighborhood dinners in Amsterdam, meetings in churches and
mosques, and public debates on topics such as "Is
Islam compatible with secularism?" However, all
these attempts to pacify the angry Dutch are overshadowed by the local press, which insists on
carrying an anti-Muslim discourse that adds to
tensions in society and makes those involved in
inter religious dialogue feel even more obsolete.
On the Muslim side, the Wahhabi drive to
preach a puritanical version of Islam, which began
in Saudi Arabia in the 1970s, is maturing and profiting from disarray and political instability in
Muslim countries such as Indonesia and Nigeria.
It rides also on the waves of fear of Western influences, especially secularism and atheism, and is
influencing the discourse of imams preaching in
European mosques and the minds of adolescents
and young adults. We are in the midst of what
Rene Girard dubbed the "global mimetic rivalry."
After painting this rather bleak picture, are
those dialogue efforts still of use and, if so, how
should we proceed? And what went wrong in the
"dialogue business?"
necessity of dialogue
When returning to the basics, let us remind
ourselves why we Lutherans want to be involved
in inter religious dialogue with those of other
faiths. In a World Council of Churches publication,
the theologian S. Wesley Ariarajah underlines the
importance of dialogue by comparing it to a public health program. While it cannot always resolve
immediate conflicts, he argues that the core goal of
dialogue should be to build a "community of conversation," a "community of heart and mind" that
reaches across racial, ethnic, and religious barriers

and helps people to understand and accept "otherness" (Ariarajah, 12-13).
An international group of Lutherans from the
Lutheran World Federation met July 27-31, 1995 in
St. Paul, Minnesota, to define what dialogue
means. Agreeing on the observation that Christian
intellectuals had grown weary of the traditional
process of Muslim-Christian dialogue, they proposed a new approach from the Christian theological point of view (Lutheran World Federation,
161-180). The weariness was ascribed mostly to
the fact that the balance of inter religious initiatives tips to the Christians, who have undertaken
far more efforts to discuss faith with their Muslim
neighbors than the other way around. Muslims
consider their religion as the last one revealed and
thus overriding the others. A sentiment that I first
heard over a decade ago I now hear all over the
world: we need to move to more engaged and serious level of communication between Muslims and
Christians. To reach this new level, we need to
search for new methods and approaches. The time
for men to sit in rooms discussing issues of faith is
over. There is more at stake than ever. Lack of
communication between Christians and Muslims
can lead to violence, such as the riots between
members of the two faiths in Alexandria, Egypt,
this past October.
turning the tide
So what is being done and what can be done?
The LWF group suggested identifying concrete
topics and practical areas of concern within local
communities (LWF, 174). The group proposed discussions on the position of women, the role of the
family, freedom of religion, secularization, and the
plight of migrant workers (LWF, 180). Looking at
projects around the globe, we observe that since
the early 1990s Christian communities in Muslim
countries have launched many practical initiatives
to counter growing extremism in their societies.
Many of these initiatives-especially those focusing on education-have received eager responses
from moderate Muslims who fear losing their children to extremist groups.
In summary, deadlocks and increased hatred
can be broken when dedicated individuals teach
their children about the other and when youth are
involved in all steps in the process of reconcilia-

tion. When we are willing to learn from the
insights of peace studies, and from successful
reconciliation efforts such as those in South Africa,
we can create new forms of communication in
communities. We also need to stay open to nonconventional approaches while accepting the fact
that we live in an imperfect world in which
Muslims and Christians will be in perpetual competition and will never fully agree. Finally, these
efforts need to evolve on several societal levels,
ranging from political and religious leaders to
youth, although religious leaders in particular have
a responsibility to stem the tide of radicalization.
In Egypt, the local Christians, or Copts, have
focused on education and youth to improve relationships with Muslims. They opened schools that
stress ethics and English language studies instead
of religion. By avoiding Arabic-the language of
the Qur'an- and by stressing what unites humans,
the schools form a new generation of citizens
whose religious allegiance is first to Egypt and
only second to their religion.
What was instilled during childhood is followed up by the Bishopric for Youth Affairs where,
under the guidance of Bishop Mousa, study and
discussion groups for adults are multiplying.
Adolescents and young adults invite Muslims of
the same age to discuss challenges facing them in
daily life such as the lack of jobs and housing.
The goals of these efforts are surprisingly realistic. Copts understand that there are extremists
who intend to kill anyone not belonging to "their
group," but they also know that there are extremists who refrain from killing. Young Copts focus
their efforts on these non-violent extremists. They
try to find these individuals and talk with them to
stop the process of de-humanizing the other that is
necessary for the formation of a suicide bomber.
In Indonesia, moderate Muslims have reacted
with a large range of initiatives to counter the
extremist agendas. A leader of a large organization
for Muslim women, Lily Munir, who is also a
cousin of Abdurrahman Wahid, has developed a
curriculum about inter religious tolerance and
pluralism especially for the madrasahs (pesantren),
or Islamic schools where future Muslim leaders
are trained. This curriculum was followed up with
another on basic human rights, focusing on the
rights of women, children, and non-Muslims.
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Inspired by these kinds of individual projects,
several Islamic state universities-where the
alumni of pesantren continue their studies-have
started to teach courses about freedom of religion,
human rights, and inter religious tolerance.
Realizing that high schools have become recruiting centers for extremist Muslims who entice students when schools let out, the Islamic universities
now offer these curricula in post-graduate courses
to high school teachers.
These activities are in-line with the advice of
Abdelfattah Amor, the United Nations special
observer on freedom of religion or belief: "Rather
than focusing on differences, the education should
demonstrate a basis for solidarity and understanding across all borders of faith and culture. For
instance with human rights education we can
build a solid basis for freedom of religion or belief.
With religious education in school there is always
a danger of focusing too much on the particular
identities of the pupils and hence on what separates instead of what unites us as human beings.
We must avoid the 'ghetto' approach" (Amor).
The bottom line in Muslim societies is that
many of their citizens, whatever their religion
might be, are loathe to see their communities
destroyed by ideas carried and acted upon by
extremists. In order to protect the ideals of a
healthy civil society, they try to create new spaces
for encounter and discussion. These spaces are no
longer filled only by male leaders, but now also by
women, children, and youth. From the field of
peace studies we learn the importance of this
approach for true reconciliation.
Peace studies specialist John Paul Lederach,
for example, sees the social dynamics of relationship building and the development of supportive
infrastructures for peace as a pre-requisite to
preventing violence (Lederach, 20-21). Lederach
distinguishes between "peace-making" and
"peace-building." Peace-making is the role of
governmental and other official agencies, while
peace-building includes grassroots activities
including the work of religious leaders and institutions and the actions of local religious communities. He argues that incidents of violence often are
met with diplomatic, state-level solutions. This
approach ignores the community processes that
result in violence. Those involved in conflicts

might be tied less to citizenship in the state and
more to their ethnic, racial, or religious affiliations
(16). People involved in conflicts are driven by
human perceptions and emotions such as deeprooted prejudices, animosities, and fears that statelevel approaches tend to ignore. Informed by this
reality, Lederach proposes that we move away
"from a concern with the resolution of issues ...
toward a frame of reference that focuses on the
restoration and rebuilding of relationships" (24).
In this new framework, relationships are the
foundation that carries reconciliation work. By
reaching for reconciliation via relationships,
reconciliation no longer constitutes a lofty, unrealistic goal, but becomes a process of encounter and
a social space (29).

conclusion
For those of us teaching at the undergraduate
level, these findings have important implications.
The majority of programs addressing inter religious issues are currently taught at the graduate
level, such as at Luther Seminary in Saint Paul,
Minnesota, and at the Lutheran School of
Theology at Chicago. From the experiences and
studies quoted here, we learn that it is crucial to
address these issues earlier in a student's education. The world religion programs that collegesincluding Valparaiso University-offer are important for raising awareness about other faiths.
Although courses on Hinduism, Islam,
Confucianism, etc., can help students completely
change their frame of reference about the other, in
our consumption-oriented society, we are continually at risk that students consider these studies yet
another option for consumption-for "tasting" a
few bites from what others believe. Those of us
teaching world religion courses must learn from
the experiences of those struggling for inter religious dialogue around the world. Our students

must come to understand that learning about the
"other" is not just an academic exercise, but an
opportunity to make a difference in the world. At
times, it can even mean the difference between
peaceful co-existence and violent strife. t
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personal autonomy and perpetuating religious tradition

Geoffrey C. Bowden

I

N AMERICAN CONSTITUTIONAL THINKING ABOUT

religious freedom, there exists a fundamental
conflict between two kinds of rights-the
rights of groups of people to teach their beliefs
and practices to their children so as to perpetuate
these beliefs and practices over time, and the
rights of individuals to make their own decisions
about religious and moral issues. This last set of
rights garners its clearest expression in the concept of personal autonomy while the former set
of rights struggles to find its place under the
headings of "parental rights" or the "free exercise
of religion."
American ideas about religious freedom are
heavily tinged with concern for autonomy and
individualism. Christians once presumed that
their influence over American society would provide the necessary protection for the beliefs and
practices of Christian groups and institutions. This
presumption quickly faded as the American religious landscape came to be characterized by
tremendous diversity, first of kinds of Christians
and later of Christians and non-Christians alike.
Because of the early emphasis on protecting the
individual from the oppression of the group, concern for the scope and extent of the rights of
groups to teach doctrine and practices to their children and new converts lagged behind. As the religious homogeneity of American society and culture continues to break down, religious groups,
shorn of the protection of a larger cultural shield,
increasingly need to explore how to ensure that
their beliefs and practices endure in a potentially
hostile cultural and intellectual climate.
A recent debate among liberal political theorists about the nature of religious liberty has
brought this tension into the foreground. Some
contemporary liberal theorists-the "neutralist"
liberals-argue that governments are not rationally, theologically, or morally equipped to educate
children, and thus should remain neutral on those
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sorts of questions. More recently, a strand of liberal
political theory has rejected the claim that governments must remain neutral on moral questions.
This "perfectionist" liberalism contends that governments have no choice but to advocate some
conception of the morally upright life, although
this conception must serve the purpose of enhancing the central characteristics of a liberal society,
such as freedom and toleration. Governments can
and should actively promote liberal and moral
values that enhance the individual's and citizen's
well-being and further the betterment of larger
society. This essay explores two different perfectionist liberal theories, one that emphasizes personal autonomy over against the freedom of the
group to freely express and perpetuate its beliefs
to later generations, and one that affords
expressive freedom to groups and recognizes the
threat that advocating personal autonomy poses
for groups.
Joseph Raz has taken the lead among liberal
theorists in rejecting neutralist liberalism in favor of
a perfectionist political morality. He contends that
governments not only cannot be neutral between
different visions of well-being, but that they should
not try to be neutral. Governments have a moral
responsibility to promote the well-being of their
citizens, but can do so without abandoning the
liberal commitment to individual freedom.
William Galston essentially agrees with Raz's
critique of neutralist liberalism, but has argued in
his more recent writings that Raz's commitment to
personal autonomy and individual well-being
belies the essential dynamics of families, communities, and particularly religious groups. Before
giving a summary of these theories, I will
introduce a Supreme Court case that engages the
tension in perfectionist liberal theories in order to
make these abstract theories more complete.
Utilizing an actual Supreme Court opinion will
also strengthen the connections between contem-

porary liberal theory and the practice of religious
freedom in the United States.
It is my contention that Galston's perfectionist
liberalism is much more compatible with religious
freedom than is Raz's, precisely for the reason that
Galston can account for the freedom of the religious community in ways that Raz cannot.

emphasizes informal learning-throughdoing; a life of "goodness," rather than a
life of intellect; wisdom, rather than technical knowledge; community welfare,
rather than competition; and separation
from, rather than integration with, contemporary worldly society. (211)

Wisconsin v. Yoder
In 1972, the Supreme Court of the United
States handed down its decision in a dispute
between several Amish families and the state of
Wisconsin. Wisconsin, like many states, requires
that all children attend a public or private school
until they reach the age of sixteen, at which time
they may drop out if they so choose. A problem
arises for the many Amish families that live in
Wisconsin, as many, if not most of them desire that
their children not receive formal education
beyond the eighth grade, which is usually completed around the age of fourteen. Three members
of an Amish community were convicted of violating the compulsory education laws in Wisconsin
because they refused to send their children to
school beyond the eighth grade. A group of
lawyers challenged the convictions even though
the Amish refused to defend themselves against
the charges. The claim was simply that requiring
the parents to send their children to school beyond
the eighth grade was a violation of the rights of the
parents to freely exercise their religion under the
First Amendment of the Constitution.
The Court decided in favor of the Amish families, utilizing a number of arguments to justify
their decision. Justice Burger, writing for the
Court, emphasized the religious traditions and
beliefs of the Old Order Amish. The threat, according to the Court, is the potential "undermining [of]
the Amish community and religious practice as
they exist today" (Wisconsin v. Yoder, 218). Amish
families know that sending their children to high
school exposes them to:

Exposure to "worldly values" endangers the
continued acceptance of the families and their
children in the Amish community. Even more
problematic, according to the Amish, is the threat
a high school education poses to the salvation of
the families and their children. Constant exposure
to the values of the world risks eliminating the
necessary separation that must exist between the
Amish community and the contemporary world.
The Ordnung, or rules of the church community,
would meet a significant challenge to their authority as a standard of conduct from the orders of the
larger society.
Burger's handling of the tension between the
individual and the community leaned toward the
authority of the community, as he explicitly challenged the individualism of the day when he
stated, "the traditional way of life of the Amish is
not merely a matter of personal preference, but
one of deep religious conviction, shared by an
organized group, and intimately related to daily
living" (216). Because the Amish life is not essentially a matter of "personal preference," the religious group emerges as a significant factor in First
Amendment jurisprudence, according to the
Court's decision.
The concurring opinions and the dissent took
different approaches to this case, however. Justice
White's concurring opinion sought to balance the
potential future interests of the Amish children as
autonomous beings with the interests of the
Amish community in practicing their religious
beliefs and securing the survival of their "sect." At
issue is not the ability of the Amish child to
choose, while in grade school, whether or not they
want to continue participating in the life of their
insular community, but whether or not the children receive adequate training and exposure to
different forms of life to be able to make informed
decisions about their futures and to have the skills
to follow through on that decision. White claims,

.. ."worldly" influence m conflict with
their beliefs. The high school tends to
emphasize intellectual and scientific
accomplishments, self-distinction, competitiveness, worldly success, and social
life with other students. Amish society

It is possible that most Amish children

will wish to continue living the rural life
of their parents, in which case their training at home will adequately equip them
for their future role. Others, however, may
wish to become nuclear physicists, ballet
dancers, computer programmers, or historians, and for these occupations, formal
training will be necessary .... A State has a
legitimate interest not only in seeking to
develop the latent talents of its children
but also in seeking to prepare them for the
life style that they may later choose, or at
least to provide them with an option other
that the life they have led in the past. (240)
White concluded his concurrence by asserting
that the state of Wisconsin had not proven that
Amish children, by leaving the system of formal
schooling at the age of fourteen, will not be capable of developing further knowledge or skills to
meet the demands of any future occupational or
lifestyle choice. White saw a need for his concurrence because the decisions of the children cannot
be eliminated from the discussion, even if those
decisions will come years into the future.
Community concerns do not trump the present
need to prepare children for futures in which they
possess personal autonomy. Despite a different
balancing scale, White and his co-signers found
that the threat posed to the children's future was
not sufficient to outweigh the interests of the
Amish community in ensuring its survival and
practicing its beliefs faithfully.
Justice Douglas fashioned a dissenting opinion in this case that attempted to reclaim the rights
of individuals, namely of the Amish children in
this case, to choose their own religious beliefs and
ideas. Douglas lamented the fact that the Court's
opinion failed to give adequate weight to the religious positions of the children in this case, and
contended that the positions of the Amish
community writ large and that of the parents of
the children are less important under the
Constitution than the individual whose life will be
most affected by the decision. As opposed to
allowing the Ordnung of the Amish communities
under consideration or the parents of the children
to inculcate and train the future generations of this
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tradition, Douglas avers, "Religion is an individual
experience" (243). Not only should the state take
care to protect the ability of the child to exercise
his or her own personal autonomy in the future,
the child currently possesses the right under the
constitution to make his or her own decisions
about religious beliefs and how those beliefs
should be implemented in the child's life, including whether or not the child should continue with
a formal education beyond the eighth grade.
With these Supreme Court opinions in the
foreground, this essay now will explore two different political theories of liberalism that seek not to
justify a government that is neutral between conceptions of the good but advocates a conception of
the good that warrants the creation of a liberal, tolerant society.

Joseph Raz and the value of autonomy
Jospeh Raz is a legal, moral, and political
philosopher at Oxford University who has constructed a liberal political theory that explicitly
advocates a moral conception of the good life as
opposed to neutralist liberal theories. He grounds
his perfectionist conception of toleration on the
fundamental intrinsic value of personal autonomy.
For Raz, "the ruling idea behind the ideal of personal autonomy is that people should make their
own lives. The autonomous person is a (part)
author of his own life" (Raz 1986, 369). Personal
autonomy is an intrinsic value that provides a
necessary condition for living a life of well-being.
Human beings who possess personal autonomy
also possess the requisite abilities to make decisions independently of coercive forces and have
an adequate range of options from which to
choose. This last requirement of personal autonomy begins to reveal how Raz's theory would
manifest itself in the various opinions of Wisconsin
v. Yoder. Justice White's concurrence actually raises
the issue of "adequate range of options" in a
pointed fashion. White's concern is that real choice
for young adult Amish children requires that they
have a basic understanding of the non-Amish
forms of life available to them. While he is
convinced that they will acquire the requisite
understanding of alternative lifestyles by being
educated through the eighth grade and perhaps
through continued interaction with the outside

world in their daily routines, White affirms Raz's
position that autonomous choice demands a sufficient range of options. How can an Amish girl
make a real choice between remaining Amish or
becoming a nuclear physicists if she has no knowledge of nuclear physics?
Raz understands government to have the
responsibility of promoting a liberal/tolerationist
conception of the human good, conceived primarily in terms of well-being. Personal autonomy
serves as a constituent element of well-being, and,
therefore, Raz concludes, individuals, if they are to
live lives of well-being, must possess a measure of
personal autonomy, i.e. they must be part author
of their lives. Governments have the duty to promote the well-being, and thus, the personal autonomy of citizens. They can and must do so in both
positive and negative ways. The negative path
demands that governments not coerce individuals
to pursue particular goals, religious identities, or
moral lifestyles. Individuals must be free to choose
the course of their own lives. Acquisition of the
virtue of personal autonomy also mandates that
governments attempt to ensure that each and
every citizen is sufficiently liberated from insular
religious and moral traditions and that they
encounter alternative forms of life from which to
make their choices. The positive path requires
governments to provide an adequate range of
morally acceptable options from which individuals may choose their life-courses.
Raz further argues that autonomy, in order to
be valuable, must be exercised toward morally
upright ends. It is not sufficient for governments
to advocate the development of autonomy in its
citizens independently of the moral contexts in
which that autonomy is valuable. Governments
should take great measures to ensure that there
exist options available to citizens, from which they
may choose the path of their lives, and that those
options are morally upright. Again, White's concurrence in Yoder constructs a concrete example of
what this need for options entails for real citizens
in constitutional controversies. Also, for Raz, governments do not have the responsibility to provide
either morally repugnant options, or any one particular option. Rather, governments may attempt
to eliminate morally repugnant options through
non-coercive means (advertising campaigns, etc.)

without violating the autonomy of the citizens
associated with these options. It is important to
note that the autonomy of these citizens, while Raz
thinks it ought to be respected, does not contribute
any value to the worth of the individual's life
because it is being used in pursuit of morally
repugnant options.
One of the problems with Raz's approach in
The Morality of Freedom is that he does not provide
the larger moral framework within which one can
determine whether or not autonomy is being exercised toward morally upright ends. (Much of Raz's
later work is devoted to providing the moral
theory that seems to be absent in Morality of
Freedom. See Raz 1994,1999,2001, and 2003). In one
sense, this gives further support to Raz's contention that moral goods are incommensurable
and often conflicting. His commitment to incommensurability is born out of his dissatisfaction
with consequentialism, and, as will be seen in the
next section of the paper, Raz is not alone among
the perfectionist thinkers in this regard. The goods
of human life exist in such a diverse array of forms
that to think that human goods could be rank
ordered, or assigned some sort of value so that one
could calculate the highest good to be achieved in
a given set of circumstances seems implausible.
But Raz's thesis is stronger than this. He contends that among the morally upright and diverse
lifestyles available to human beings in modern liberal societies, many of the lifestyles and goods
implicit therein conflict with one another, and are
therefore incompatible, constituting what Raz
calls value pluralism (1986, 395-399). So it is no
wonder that Raz refrains from giving a fuller
explication of the demands of the morally upright
life, given that many of the demands that he could
articulate contradict one another. But the morally
incompatible goods thesis lends weight to his
defense of toleration in that it gives philosophical
support to a scenario in which an agent, whether it
be an individual or an institution, advocates a
legitimate good that is in direct contradiction with
a good that the government advocates (non-coercively). In this case, the government has no legitimate reason to coerce the agent to not pursue the
good that contradicts the good that the government advocates. In fact, not coercing the individual bolsters the good of the autonomy of the agent.

And because the good that the agent pursues is
morally upright, that it is pursued autonomously
adds value to the well-being of the agent.
Raz develops a refurbished version of Mill's
harm principle, based upon the value of autonomy, to establish the limits to government coercion (412). The government may use coercive force
only to prevent harm. Notice that the good of
autonomy is used both to establish the legitimate
use of force, in that preventing harm to an individual is likely to increase the individual's autonomy,
and to establish the limits to that same use of force,
in that using force to coerce an individual,
whether it be to prevent harm or not, invades the
autonomy of the person coerced.
Raz's perfectionist liberalism constitutes one
of the most complex attempts, to date, to defend a
liberal conception of toleration with a perfectionist
account of morality. He clearly understands his
moral theory to lie within the tradition of Plato
and Aristotle, as it finds its foundation in a conception of the human good that applies to all people.
Personal autonomy is one of the constituent values
of that conception and mandates that governments tolerate a substantial amount of difference
and also provide an adequate range of life style
options from which individuals may choose the
course of their lives.
Galston's perfectionist toleration
While Raz's perfectionist liberalism provides
theoretical justification for favoring individual
freedom over communal freedom , consistent with
White's concurrence and Douglas's dissent,
William Galston fashions a theory that makes
space for communal freedom which does not
necessarily advocate personal autonomy. In a
recent book, Galston provides an implicit challenge to Raz's conception of perfectionist toleration, arguing that diversity, not autonomy, should
be considered the fundamental value of liberal
societies. Galston immediately seeks to head off
detractors who would reply that diversity and
autonomy are naturally and always compatible
with one another in a liberal state, and that much
of his philosophical defense of "liberal pluralism"
is an attempt to refute this compatibility thesis.
He defines autonomy and diversity in the
following way:
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By "autonomy" I mean individual selfdirection in at least one of many senses
explored by John Locke, Immanuel Kant,
John Stuart Mill, and Americans writing in
an Emersonian vein. Liberal autonomy is
frequently linked with the commitment to
sustained rational examination of self,
others, and social practices-whence
Mill's invocation of Socrates as liberal
hero. By "diversity" I mean, straightforwardly, legitimate differences among
individuals and groups over such matters
as the nature of the good life, sources of
moral authority, reason versus faith, and
the like. (Galston 2002, 21)
Galston, contrary to much liberal thinking,
asserts that autonomy and diversity so conceived
"do not always, or usually, cohere" (21). The problem with autonomy as the fundamental principle
of liberal toleration is that many people within socalled liberal democracies do not consider autonomy to be very valuable. It is safe to say that the
Old Order Amish communities at stake in Yoder do
not hold autonomy to be a preeminent value that
the community must deliberately seek to safeguard and cultivate. If a larger political society is
constructed around the premise that it is valuable
to enhance the individual choices of citizens, then
many institutions and cultural traditions within
that society may be alienated because they do not
emphasize individual choice with regard to one's
course in life. While the Amish should take some
of the responsibility for the extreme nature of their
separation from society, American society's heavy
emphasis on personal freedom and choice leaves
many groups with little option in the choice
between integration and separation. Many parents, religious leaders, and the like, opposed to
promoting the value of individual choice, teach
their children their traditions and beliefs and hope
that those children will continue the perpetuation
of those traditions and beliefs. Promoting
individual choice as a fundamental value may
serve to erode those traditions and beliefs that
they hope to sustain.
Galston advocates a theory of liberal pluralism, drawn from three distinct sources. First,
expressive liberty, understood as the ability to live

one's life in a way that expresses one's deepest
beliefs and convictions without being subject to
coercive constraints that make this type of life possible (28). This first source of liberal pluralism
unveils Galston's attempt to provide a certain
integrity and unity to the life of the individual by
making it possible for beliefs and actions to
cohere. Toleration obviously results from the idea
of expressive liberty, as individuals, groups, and
the government recognize that this principle dictates that all have the freedom to live their lives in
accordance with their most fundamental beliefs.
Justice Burger contends that the coherence
between the beliefs and the lifestyle of the Amish
solidifies the conclusion that education, occupation, and social life are all deeply embedded in
their religious tradition.
The second source of liberal pluralism is value
pluralism. The complexity of value pluralism
reveals its fundamental importance for Galston's
theory of perfectionist toleration. He offers five
basic theses to explain the nature of value pluralism. First, "value pluralism is offered as an
account of the actual structure of the normative
universe." Second, value pluralism does not necessarily entail moral relativism. There is a minimum
content of the natural law of morality that is contained within any legitimate moral theory. Third,
"above this domain of basic goods are found a
multiplicity of genuine goods that are qualitatively heterogeneous and cannot be reduced to a
common measure of value." There is no single
measure of value by which the diverse forms of
goods can be compared. Fourth, "these qualitatively distinct values cannot be fully rank-ordered;
there is no summum bonum that enjoys a rationally
grounded priority for all individuals." Finally, for
the purpose of guiding action, there is no single
value that trumps or guides all other values in the
decision-making process (30-31).
The third and final source for liberal pluralism
is political pluralism. As opposed to thinking
about the state as the sole authority operative in
the lives of its citizens, political associations
should recognize multiple sources of authority
that hold sway over citizens. The demands of citizenship, such as developing a measure of loyalty
to the state and ensuring that children are properly educated for a progressive technological soci-

ety, must not be so rigorous that alternative
sources of authority are displaced by the "plenipotentiary state" and citizens no longer are free to
express those convictions they hold most deeply.
Galston advocates a conception of political society
in which the state recognizes that there exist other
important sources of authority in the lives of citizens and that the state has the obligation not to
trump those alternative sources of authority.
However, those other authorities, such as parents
and religious groups, must also recognize that the
state has an interest in developing citizens of a certain sort, however minimalist this conception may
be, and that the state legitimately can make
demands from time to time that compete with
alternative sources of authority. There should be a
give-and-take relationship between the multiple
sources of authority weighing on citizens. It must
be assumed that any necessary minimalist conception of citizenship would require people to refrain
from harming others and to obey all generally
applicable laws that do not directly contradict
their religious convictions. If a belief were to conflict with a generally applicable law, any exception
made to the law should not result in physical
harm that would have been prevented by the law.
If this is what Galston's minimalist conception
demands, it appears that the Amish meet its
requirements.
It should be clear that Galston's theory of liberal pluralism, drawing on the three sources
mentioned above, contains an explicit theory of
toleration that has sweeping implications for
minority cultures and religious groups. In order
for groups to exercise expressive liberty, they
must be free to develop their ideas, beliefs, and
practices and propagate those to their children.
Furthermore, the fact that the normative structure of the universe contains a diversity of values
dictates that there exists some normative principle requiring the toleration of those values that
are legitimate parts of the normative structure of
the universe, but may be in conflict with other
values within the same structure.

conclusion
Neutralist liberalism no longer constitutes the
only force in contemporary liberal theory.
Perfectionist forms of liberalism have begun to

emerge and are staking out a diverse terrain for
themselves. One tension embodied in perfectionist
liberalism-a tension which remains in neutralist
types as well- is that between preserving individual freedom to choose the course of one's own life
and affording groups the freedom to express and
educate their younger members according to the
dictates of their beliefs.
Joseph Raz's perfectionist liberalism elevates
the value of personal autonomy so high that
groups like the Amish are found to commit a
moral failure by not nurturing the characteristic of
personal autonomy in their young people. The
very existence of the Amish community depends
on their being able to wield significant theological
and social influence over their children and young
adults. Raz asserts that neglecting to develop the
ability to choose the course of their lives diminishes the well-being of future generations and so
causes moral damage. But, as we have seen, and as
the Supreme Court has recognized, the Amish do
not value personal autonomy in any significant
way, nor do they consider it a moral failure to raise
children who follow in the tradition of their ancestors without considerable reflection on the other
options available to them. The Amish seem to have
no place in Raz's liberal society, which, intuitively,
seems to highlight a failure in his theory, as the
Amish pose no threat to the American version of
liberal society. While the Amish certainly do not
desire that their young people live unhappy and
miserable lives as Amish as a result of feeling
trapped in that lifestyle without any other options,
they also realize that constantly exposing their
young people to non-Amish forms of life and
encouraging them to make a choice between a
range of options for the purpose of nurturing personal autonomy will be the death knell of the
Amish lifestyle. A deliberate plan to cultivate personal autonomy has no place in the Amish community or any community that seeks to safeguard
and perpetuate a form of life that is contradictory
to the American emphasis on individual freedom.
This is the primary reason the Amish refused to
send their children to a formal school beyond the
eighth grade, as recognized by Burger's majority
opinion in Yoder.
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William Galston's liberal pluralism acknowledges the problems advocating personal autonomy will cause for religious groups, and thus his
theory is superior to Raz's in that respect. Groups
need expressive freedom, the ability to express
their beliefs in specific actions and lifestyles. The
Amish, indeed, do find a place in Galston's liberal
society, and so Galston's theory appears more
amenable to a large liberal society like America,
which values religious tradition in many different
forms. However, Galston's theory has other confusions and other underdeveloped elements that
keep it from supplying a comprehensive theory of
religious freedom in a liberal society. Though
Galston's rejection of personal autonomy as the
preeminent moral value for liberal political theory
seems more compatible with the Court's opinion
in Yoder, his advocacy of pluralism as the "normative structure of the universe," and as such, a value
to be pursued, generates theoretical problems of
its own. How could it be normatively upright in
the "universe" for people to hold directly contradictory moral views, only one of which can be the
truth, constituting pluralism? Certainly it is a fact
of our existence that moral pluralism exists, but to
deem that existence the "normative structure of
the universe" comes close to advocating moral
relativism. To discover or express moral truth that
garners consensus would diminish pluralism in
Galston's sense. So, Galston needs to do considerable theoretical work to relieve the apparent tension between a general conception of truth and his
conception of pluralism.
American constitutional traditions of defining
and defending religious freedom prove to be fertile ground for exploring the concrete implications
of perfectionist liberal theory. The enduring conflict between individual freedom and a religious
group's attempt to educate and train in their doctrinal and moral tradition finds stark expression
both in Wisconsin v. Yoder and in the different theoretical emphases in the liberal theories of Joseph
Raz and William Galston. 't

Geoffrey Bowden is Assistant Professor of Political
Science at Malone College.

Bibliography
Galston, William. Liberal Pluralism. Cambridge:
Cambridge University Press, 2002.

_. Ethics in the Public Domain. Oxford: Oxford
University Press, 1994.

Raz, Joesph. The Practice of Value. Oxford: Oxford
University Press, 2003.

_. The Morality of Freedom. Oxford: Clarendon
Press, 1986.

_. Value, Respect, and Attachment. Cambridge:
Cambridge University Press, 2001

Wisconsin v. Yoder, 406 U.S. 205.

_. Engaging Reason. Oxford: Oxford University
Press, 1999.

AUTISM POEM: RHYTHM SECTION
My son loves his rain stick, turns it over
and over, hearing the small beans
rolling down their grooves becoming
the rhythm of the summer rain
on the roof, all the windows open,
as we float off to sleep. He likes
other instruments as well,
has a doumbek whose skin
makes drum tones or heart beats,
iambs for others to dance to.
At the piano, he plays the music
chimed by the chapel bells at collegeif we started running from the apartments
on Bishop Street, we could just make curfew
by the 11th bong. And there are the small bells
on a stick that he's shaking, music
from the neck of a goat, an alpine
meadow full of bluebells, buttercups,
daisies, or the clear gold notes
in church, when a circle of wheat
becomes the body of God, given
for all of us, even him.

Barbara Crooker
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The National Network Board of the Lilly Fellows Program in the Humanities
and the Arts is proud to announce the 2006 Arlin G. Meyer Prize.
The Meyer Prize is awarded annually to a fulltime faculty member from a college or university in the Lilly Fellows Program National
Network. Work that highly exemplifies the practice of the Christian artistic or scholarly vocation in relation to any pertinent subject
matter or literary and artistic style will be considered. The Prize will be awarded in different years for works of creative imagination and
for works of scholarship. The 2006 Arlin G. Meyer Prize will reward the author of a creative work that emerges from his or her practice
of the vocation of the Christian visual artist, in accord with the principles and ideals of the Lilly Fellows Program.
The Prize honors Arlin G. Meyer, Professor Emeritus of English at Valparaiso University, who served as program director of the Lilly
Fellows Program in Humanities and the Arts from its inception in 1990 until his retirement in 2002.
The Prize of $3000 will be awarded at the Lilly Fellows Program National Conference at xavier University-Cincinnati, October 13-15,
2006.
The 2006 Arlin G. Meyer Prize will be given to an original work of visual art in one of the following categories:
•
•

Sculpture
Painting

•
•

Water color
Drawing

• Sketches

•

Fabric Art

•

•

Printmaking

Ceramics

•

Photography

Nomination Procedure
1.

Each Lilly Fellows Program National Network institution may nominate one work for the 2006 Arlin G. Meyer Prize. The institution
may select its nominee through any process.

2. The work must have been created by a fulltirne faculty member or administrator at a current Lilly Fellows Program National
Network institution.
3. The work must have been exhibited for the public during the calendar year 2003, 2004, or 2005.
4.

A nomination must include:
•

A cover letter of nomination signed by one or both of the two official LFP representatives from the nominating institution

•

COs of the nominated visual art

•

A statement or narrative of approximately 500 words by the author explaining how the work exemplifies the practice of
the Christian academic or artistic vocation

•

The artist's curriculum vitae

5. Nominations must be sent to the selection coordinator for the 2006 Arlin G. Meyer Prize:
Dr. Lisa DeBoer, Meyer Prize Coordinator
Dept. of Art, Westmont College
955 La Paz Road
Santa Barbara, CA 93108
6. Nomination deadline: March 1, 2006. Nominations received after this date cannot be considered.

Future subjects of the Arlin G. Meyer Prize
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mUSIC
why Beethoven?
Linda C. Ferguson
EONARD BERNSTEIN (1918-1990), COMPOSER OF
West Side Story and Candide, was the first
American-born symphony conductor to
win international acclaim and status. Beyond his
international reputation as conductor and piano
virtuoso, he was especially noted for his ability to
communicate (musically and verbally) across the
great divide between "popular" and "classical," a
chasm which has dominated cultural life in the
United States since the nineteenth century.
Bernstein was the first serious musician to use the
medium of television in the 1950s to engage in
what we now call "outreach" to general audiences.
He did not compromise works of the classical
canon- no shortened versions of long
symphonies, no cartoon characters to "illustrate"
the work, no gratuitous programmatic associations. Rather, he worked at and through the musical score, sometimes performing at the piano
while shrieking out an account of what the tones
were doing and saying.
In speaking with general audiences, Bernstein
often engaged in hyperbole, firing for effect and
making broad-stroke value judgments he might
have been hard-pressed to defend to a group of
musical academics. (Critic Harold Schonberg of the
New York Times regularly criticized him for extravagant gestures on the podium as well.) Bernstein's
writings and lectures-seemingly grounded more
in personal insights than in scholarship-are generally considered idiosyncratic and academically suspect. They probably should be taken more seriously
than they are by academic musicians, especially
those who strive to educate, since he was so successful at actually teaching large numbers of people
how to hear what was going on in the complicated
works he program-med. "Why Beethoven?" he
would pose rhetorically, and then shout "Because,
let's face it, he was the greatest composer who ever
lived." He also obviously had fun with the fact that
he shared with his hero the initials L. B.

L

The exuberance in Bernstein's teaching about
Beethoven, as well as in his performances of his
works, is brought to mind in Edmund Morris's
newly published mini-biography Beethoven: The
Universal Composer (Harper Collins, 2005), in the
Eminent Lives series. Edmund Morris does not
bring Bernstein's pedigree as a distinguished
musician, but he is knowledgeable, both from the
score and from the secondary literature, and he
has a professional biographer's flair for making a
life into a compelling story. His biography of
Theodore Roosevelt won the Pulitzer Prize and
the American Book Award. The Eminent Lives
series offers general readers brief, entertaininglycrafted, historically-reliable accounts of the lives of
leading figures in world culture. In short, they
share the aim of undergraduate liberal arts curricula-to transform potentially interested students
into thoughtful and engaged learners.
It is no mystery why Beethoven is the first
(and so far, only) musician in the series. Not only
does his music occupy the pinnacle of the Western
canon, but his life story itself encompasses such
struggle, submission, triumph, and transcendence
that accounts of the drama of the man may rival
the drama of his music. For those unaware of the
general outlines of Beethoven's life, Morris's book
is the perfect introduction. It encompasses his
troubled childhood; his many health crises,
including his eventual deafness; his "charge" at
the point of leaving Bonn for Vienna to "receive
the spirit of Mozart from the hands of Haydn"; his
love-hate relationships with his patrons, his
friends, his family members, his publishers, and
just about everyone else; his peripatetic way of life
in Vienna; his unnamed "immortal beloved"; his
suicidal nephew Karl; his puritanical ideals and
his prostitutes. Even without the music, there are
some good stories here.
The relationship between the life experiences
and the musical outcomes, of course, is the nexus

of most commentary about Beethoven except for
the most technical. J. W. N. Sullivan, writing his
own small volume in awe of Beethoven in 1927
(Beethoven: His Spiritual Development, Vintage
Books, [1927] 1960), argued that Beethoven's
compositional greatness lay in his capacity for both
suffering and achievement and in the profundity of
his inner life. It is unlikely that the Eminent Lives
series will feature say, Felix Mendelssohn, in their
series-not because he was a poor composer, but
because his life story is less gripping. Sullivan even
suggested that because Mendelssohn's life was happier, his music is less worthy. "From the point of
view of Beethoven's development he had what can
only be regarded as favourable surroundings in his
early years. They were undesirable, as his deafness
was calamitous, only from the point of view of his
personal happiness. From the point of view of
mankind at large they were advantages." In
Sullivan's view, suffering in life is a necessary condition of dramatic process in music.
Morris's volume, like Sullivan's earlier one,
occasionally builds its case for Beethoven's greatness by diminishing other composers. While it is
true that Beethoven's approach to commissions
and patronage was less servile in attitude than that
of Haydn or Mozart, it seems unduly harsh to
describe the earlier composers having "sold themselves," particularly in light of the economic realities of that time (or any time) for professional
musicians. And Beethoven himself was not above
some selling out, as Morris himself notes in the
discussions of less distinguished works including
Wellingtons Sieg ("the Battle Symphony," whose
score includes a fair bit of artillery and the tune we
know as "The Bear Went over the Mountain") and
Der glorreiche Augenblick, blatantly designed to
dazzle the heads of state at the Congress of
Vienna. I was especially pleased to note Morris's
emphasis on the relatively little-known early
funeral cantata written to honor Joseph II. His
suggestion that Haydn borrowed from it in his
own culminating masterpiece The Creation,
however, seems unfair.
Morris's volume has much to recommend it. It
has been carefully prepared with reference to the
most well-established and also the most current
Beethoven scholarship. He is most greatly
indebted, as he notes and as is generally evident,
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to two other American biographers: Alexander
Wheelock Thayer, whose pioneering three-volume
work has served as the starting point for
Beethoven scholars since it appeared in 1879; and
Maynard Solomon, whose recent and current
research (including his definitive identification of
the "immortal beloved") has generated in much
more substantial form a biography as exciting as
Morris's for readers with more time and more
ambition. Morris properly makes no claim as to
treating the body of musical work, yet, also properly, does not attempt to tell the life story as separate from it. His passages describing and interpreting musical details are clear and should not leave
the non-specialist too far behind, and he provides
a glossary of operational definitions of technical
terms used. General readers will benefit from his
deliberate linkages of the Beethoven story with
other prominent figures of the time, notably
Goethe and Napoleon. His account of Beethoven's
re-working of Fidelia, his only opera, is especially
interesting. Like most who attempt to debunk
romantic myths associated with Beethoven's story,
Morris ends up perpetuating them to some extent,
and he endeavors to moderate, rather than sensationalize them.
OR SOME YEARS,

F

I

HAVE ATIEMPTED TO COUNTER,

or at least balance, the "great composer"
model in my own teaching of music history.
A regular opening gambit asks students to read
briefly about two eighteenth-century composers
(Vivaldi and Rameau) and then register an opinion as to which, based on the assigned information, is the more important, music-history-wise.
There is always a split vote. There are multiple
right answers, which is the point of the exercise,
and it opens up the more interesting question: not
"who is the greatest?" but "what do we mean by
great?" Do we mean "high name recognition-value
today?" Or "important in their own time/place?"
Do we mean "composer of excellent works which
stand today as exemplars of their kind?" Or do we
mean "composed good works which are widely
and well known?" Do we mean "changed the
course of music history?" Or do we mean "demonstrated the fullest and most perfect mastery of the
style of a time and place?" Probably, we mean
some combination of these, and there are other

claims to fame and greatness. My teaching
approach tends to value "influence on subsequent
composers and musical practices" as a significant
claim to musical greatness; thus, I find myself regularly (my students might say "frequently") citing
Beethoven's powerful importance in the music of
others, including both Brahms and Wagner, at the
opposite poles of late Romanticism.
In one of Leonard Bernstein's "dialogues"
called "Why Beethoven?" included in his collection called The Joy of Music (1959), he argues for
Beethoven's supremacy on the basis of his "inexplicable ability to know what the next note has to
be." Composers, of course, are the musicians who
decide-rather than merely execute-the next
note. Composers whose music persuades the
listener of a certain inevitability in their choices,
even though others would not necessarily have
chosen similarly, are in Bernstein's view, the
greatest. This standard, tied essentially to a personal experience in the process of the tones, stood
for Bernstein as the measure of greatness in music.
"There is something that checks throughout, that

follows its own law consistently: something we
can trust, that will never let us down." He does not
suggest that the next note was easy to find:
Bernstein was well aware of the personal struggle
between Beethoven and the notes on the page, as
evidenced in the sheaves of sketches and drafts he
left behind. The struggle to determine the right
path, not only the path itself, generated the drama.
For Sullivan, the greatness lay in Beethoven's
necessary connection between his personal vision,
shaped by experience and strength of character,
and his works which embody that vision. Most
books about Beethoven use the term "hero" sooner
or later. Beethoven biographers, at least the
interesting ones, have regularly struggled with
Beethoven, the man, as a formidable presence, just
as symphonists for two centuries after his death
struggled with his towering presence looking over
their shoulders as they determined what the next
note should be. f
Linda Ferguson is Department Chair and Professor of
Music at Valparaiso University.
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around the world, Wu Tianming's
beautiful and evocative 1996 film, The
King of Masks (Mandarin with English subtitles), is
about the redemptive power of art. Lest this sound
like a cliche, I want to remind readers that the idea
of "redemption" is built upon a mercantile
metaphor. Related to our word "emporium,"
redemption is the act of buying back. Not coincidentally, the word "mercantile," like "merchandise" and "mercenary," is related to "mercy," all
coming from a Latin word for "wages." So when I
say that The King of Masks is about the redemptive
power of art, I mean to suggest that religion, art,
mercy, and merchandise conjoin to frame Wu's
impressive artistry.
The film's eponymous protagonist, Wang, is
an aging street artist in 1930s Sichuan, who, with
the wave of a hand, makes delicate silk masks
suddenly appear, then disappear, over his face. Hand-crafting the intricate masks himself, the
childless old man worries that his secret art will
die with him. He therefore purchases a statue of
"The Goddess of Mercy," telling the seller, "I
want one for the giving of sons." His merciful
merchandise seems to work, for immediately
thereafter, in a squalid marketplace, several
women offer to give him their babies, hoping he
can support them better than they. Seeing that the
children are all female, Wang explains that he can
teach his art only to a male. He prepares to leave
the black market when a young voice calls out to
him, "Grandpa! "
At this moment we are introduced to the second eponymous protagonist, an eight-year-old
whose luminescent magnetism attracts not only
viewers' eyes but also all religious and artistic
motifs within the film. Charmed as we are, Wang
purchases the child for five dollars, ecstatic that he
finally has a boy whom he can train to be the next
King of Masks. Indeed, after querying about name
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and origins, Wang tells his merchandise, ''Your
name's King now," and he mercifully showers his
apprentice with clothes and affection. We soon
discover, however, that the child is already a king
of masks, for the little boy so dear to Wang's heart
turns out to be a girl. Lest readers accuse me of
ruining the plot, this revelation comes in the first
quarter of the film. The story's true interest lies in
how the girl grapples with Wang's resulting disgust and rejection, redeeming herself in his eyes
only when she redeems him at the end of the film.
Significantly, both of the girl's performancesas male and as redeemer-are foreshadowed at
the film's start. As Wang nestles his newly purchased "grandson" in his arms, the shot dissolves
so that the child's round face is superimposed on a
round insignia on a stage backdrop. An actress
then enters so that her head covers the insignia,
creating a graphic match between the "he" and the
"she," aligning the little female-playing-a-male
with the actress, Liang Sulan, who is actually a
male playing a female: "the hottest female impersonator in Sichuan opera." Earlier, we had seen
Liang in a holy-day parade, carried on a lotus blossom float while portraying a "Living Bodhisattva,"
the Buddhist term for a redeemer: a person who,
upon attaining enlightenment, postpones Nirvana
in order to help others attain it. Like the child,
then, Liang earns a living by performing the opposite gender; however, unlike the child, Liang's art
is culturally-celebrated merchandise. Audiences
understand that his "Living Bodhisattva" is only
an act, but this act anticipates the child's acts to follow-authentic acts that lead the child through the
way of suffering in order to redeem her master.
Buddhist imagery weaves in and out of the
film's vivid tapestry. Immediately after his purchase, Wang gives thanks to a five-story high
Buddha carved from the side of a mountain.
Significantly, the Buddha sits next to the river
upon which Wang lives and travels in a cramped

houseboat. As Huston Smith notes in his classic
work The Religions of Man (Harper & Row, 1958),
"Buddhism is a voyage across the river of life, a
transport from the common-sense shore of nonenlightenment, spiritual ignorance, desire, and
death, to the far-flung bank of wisdom which
brings liberation from this prevailing bondage"
(153). Early in Buddhist history, Smith explains,
two different means of crossing this river became
distinguished: the Big Raft, or "Mahayana," and
the Little Raft, or "Hinayana." Little Raft
Buddhists emphasized individual enlightenment. One attains wisdom and the liberation of
Nirvana through autonomous, self-forgetting
meditation. In contrast, Big Raft Buddhism
emphasized extending oneself to others in love
and compassion. Rather than attempting to be an
autonomous Hinayana saint, the Mahayana voyager worked to help others achieve enlightenment. The Big Raft ideal was the Bodhisattva, the
person who vows not to enter Nirvana until all
others attain it. And, as Liang's performances
confirm, Big Raft Buddhism "held a higher
regard for the spiritual possibilities of women"
(138), allowing for a female to become "a Living
Bodhisattva." The King of Masks , then, can be read
as a parable about Big Raft compassion
overpowering Little Raft autonomy-just as, in
China, Mahayan Buddhism eventually overpowered the Hinayana (139).

W

ANG'S AUTONOMY IS EMPHASIZED EARLY IN

the film when Liang asks the King of
Masks to join his far more lucrative
acting troupe. Wang refuses, saying all he needs
is an heir that might take over his very individualistic art. Wang's self-imposed isolation is signaled by the opening shot of the film when a
heavy mist is parted by his solitary figure poling
a boat on the river. The camera then cuts to a high
angle long shot, emphasizing Wang's smallness
and isolation as he walks into town carrying a
bundle on his back. Significantly, during the
"Great Period" of Chinese art in the seventeenth
century, the male form was most often depicted
as a small figure within the vastness of a landscape: "Usually he is climbing with his bundle...
or poling a boat-man with his journey to make,
his burden to carry, his hill to climb, his glimpse

of beauty through the parting mists" (Smith, 210).
Wang's glimpse of beauty is the child he purchases and takes onto his cramped houseboat,
affectionately nicknaming "him" Doggie.
However, when Wang discovers Doggie is a girl,
he ejects her from his small (c)raft. In desperation
she clutches at his pole as he pushes away from
the pier, but he pulls it out of her frantic hands and
heads to the middle of the river. Refusing to give
up, Doggie runs along the shore, dropping the
money he has thrown her as she jumps in the
water to follow him. Wang, an essentially kindhearted man, dives into the river to rescue her
from drowning.

I

N THE NEXT SCENE WE SEE DOGGIE DRESSED IN A

pink girl's jacket, sitting in the prow while
Wang poles the boat at the stem muttering
"stupid girl," their genders separated by color and
space. A long shot provides our first view of the
boat from the side, making it look surprisingly big
in comparison to all the foreshortened perspectives we were given previously. The pink-clad
Doggie thus seems to be at the helm of a now-large
boat, a Big Raft that we see glide by the huge
mountainside Buddha. And so begins the journey
of Doggie, an impersonator who eventually will
perform the Living Bodhisattva.
Because she is no longer considered
worthy-quite ironically-to learn the art of
masks, Doggie becomes Wang's servant. Cooking
his food, cleaning his boat, and scratching his
back, she event-ually wins his begrudging affection, and Wang takes her to see Liang perform
"his famous role in attaining Nirvana." In the
opera, Liang impersonates a princess, the daughter of a king who has been sent to "the Buddhist
hell." Though a voice on stage states that "the
Princess arrives on the Boat of Kindness," we see
her hanging on a rope above the stage, pleading
for the life of her father, the king: "If you show no
compassion, I shall cut this rope and fall into pit
of death so that I may share my father's suffering." She cuts the rope, falls into the pit, but then,
as she rises again with the king, she is greeted
with a chorus chanting "Buddha of Infinite
Qualities." As the camera intercuts between the
princess "turned into a god, like Bodhisattva"
and Doggie in the audience watching with the

King of Masks at her side, it foreshadows a
redemption yet to come.
In the meantime, having seen the opera, Doggie
starts to challenge Wang's prejudice against
females: "What do boys have that I don't?" When
Wang answers "Just a little teapot spout," she
angrily retorts "Does the [Bodhisattva] have a
teapot spout?" Ironically, Liang, who plays the
female Bodhisattva, does have a teapot spout.
Doggie, undaunted, grabs the "Goddess of Mercy"
statue that Wang purchased and yells, "Look, she's
got bosoms! Why do you worship her?"
Wang leaves the boat without answering, and
the next scene continues with another challenge to
Wang's sexist assumptions. Doggie, now alone,
takes Wang's masks from their box-forbidden to
her as a female- holding one too close to a candle
as she places it against her face. Starting a fire that
spreads to the boat, Doggie throws the box overboard to save Wang's art from total destruction.
Though the fire might at first seem to fulfill
Wang's expectations about the inability of females
to handle his art, the film's religious imagery
implies that Doggie has unwittingly instigated a
process by which Wang's Little Raft outlook might
be burned away, so that it might be replaced with
Big Raft Buddhism. Significantly, immediately
after Wang returns to his smoldering though still
intact boat, the camera cuts to Doggie sitting on a
much bigger raft, hitching a ride down the river to
escape Wang's wrath.
She arrives in the city where Liang performed the Bodhisattva princess "rescu[ing]
souls in strife," and she proceeds to rescue a fouryear-old soul in strife, the kidnapped grandson of
a dignitary. Discovering that the little boy has "a
teapot spout," she takes him back up river on
another large raft, surreptitiously leaving him on
Wang's boat-thus selflessly giving Wang the
desire of his heart. Indeed, when Wang discovers
the boy, whose name, Tianci, means "Heaven
Sent," he asks "Who's your grandpa?" and the
child responds with the words Doggie taught
him: "The King of Masks."
Even though, out of the self-denying goodness
of her heart, Doggie has attempted to bless two
people at once-Tianci with a loving caretaker
and Wang with a grandson-her plan backfires
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when Wang is arrested for kidnapping. Doggie
watches as Wang is led to jail by a rope around his
neck, reversing the roles from their first meeting at
the black market, when Wang discovered Doggie
with a rope around "his" neck. However, while
Wang "redeemed" Doggie through a mercantile
transaction, she must now redeem him through a
merciful transaction.

T

HE DISTRAUGHT DOGGIE BRINGS WANG 'S " MOST

precious things" -the hand-painted silk
masks-to the dismal prison where he has
been framed for all the kidnappings of the city, a
framing that the director visualizes by putting
Wang within a cell that is entirely framed by
another cell. As the sobbing Doggie hands the
masks to the King of Masks, a surly guard snarls
to him, "Take them with you to hell to scare off the
demons," reminding us of another king, shown at
the Sichuan opera, who was sent to hell.
Doggie, then, must act the role of princess
daughter, sacrificing herself to redeem her king
from hell. She seeks out Liang, who portrayed the
princess Bodhisattva, but he tells her he can do
nothing to save Wang: "We're just actors, both of
us .... We don't count for much in society." Liang's
grammar, at least in translation, makes it unclear
whether by saying "both of us," he aligns himself
with the performer Wang, or with Doggie, who
successfully acted "male" for a time. The ambiguity provides a clue, however, to how Doggie might
redeem the King of Masks. Art might save art;
craft might save craft.
Immediately after Liang's defeatist statement
about only being an actor, the camera cuts to
another stage upon which Liang impersonates a
female. Above the outdoor proscenium arch, however, we see Doggie on a balcony tying a rope to
her foot. At the end of the show, while the actors
and audience are socializing on stage, Doggie lowers herself on the rope, so that she is dangling
upside down over them. She then yells to a state
official, "General, the King of Masks is no
kidnapper. I rescued the boy and took him to the
King .. .. If you won't help, I'll cut the rope and
die." The general, who doesn't want to get
involved in local politics, disbelieves Doggie's
plea, and she cuts the rope. Liang lunges to catch

the falling Doggie, rolling down a flight of stairs
with her in his arms. The amazed general, witnessing Liang with Doggie's limp body, states, "You
live up to your nickname of the Living
Bodhisattva. Though merely an actor, you have
courage and character ... I'll take care of this matter." Though the general addresses Liang, his pronoun-"you"-applies even more so to the other
actor he faces, the unconscious Doggie in Liang's
arms.
Even this unconsciousness may be an act. The
film leaves it ambiguous, as though to imply that,
either way, Doggie's risky act-in both senses of
"act"-redeems Wang. Inspired by Liang's art-an
act portraying the Bodhisattva-Doggie does an
act consonant with an authentic Bodhisattva,
sacrificing herself to help the King of Masks reach
enlightenment. Art redeems the artist.
After Wang is released, he is willing to sacrifice his Little Raft autonomy in order to fulfill
Liang's request about joining his troupe. But
Liang, only an artificial Bodhisattva, confesses to
Wang that "Doggie is your true savior." The chastened Wang therefore returns to his boat where he

teaches the artful Doggie his art, and in the last
shot of the film we see both Kings of Masksyoung girl and old man- holding the pole as they
steer their houseboat together.
Wu Tianming has shown that art, especially
performance art, can inspire merciful performances. And such can be said of Wu's art as well. In
an amazing example of life imitating art, the stunning Zhou Ren-ying, who plays Doggie, was herself abandoned at age three, saved from starvation
by joining the Xian Acrobatic Troupe. Her parents,
imprisoned on drug charges, reunited with their
daughter only after The King of Masks made Zhou's
face famous. Hence, acting the part of a girl imitating the actions of a Bodhisattva, and inspired by
the consummate artistry of the famous Chinese
opera star who plays Liang (Zhao Zhigang),
Zhou's acting for a mercantile enterprise led to an
act of mercy. Wu has imaged forth redemption
both on and through a river of film. f

Crystal Downing is Associate Professor of English
and Film Studies at Messiah College.

PREVIEW
You cannot get the word out: movie.
The noun is somehow heavy,
language lazy as love. You want to
move through maze of mouth,
of tongue and teeth, saliva, syllable, eye touching eye-to speak
the one word that wants to be said,
not because it is important,
but because it is amazing to
be able to be able to be able to
say what we know deep
in our oldest selves is possible
to be said-wonderful
to state clearly without stutter or slur
mother or early or thunder or even

movie
when all is ripe for just that
very word.
And it is hard tonight to watch
you struggle through that lonely stall where
phoneme and morpheme are in slow motion, where walls are dark membranes
and signals from shore are dull.
We cannot help, though we want to.
We too are afraid and feel alone,
but you must crawl through
or swim through on your own.
We know no way to help
you arrive at movie,
that suddenly lovely place,
you so hope to get to.

Mary M. Brown
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this day

•

1n

history

the horrors of microfilm, and those who use it

Albert Louis Zambone
et me make a confession that might put into
question my qualifications as a research historian. I hate microfilm.
I hate it with a violent, hissing hate. I hate the
flimsy reels on which it is wound. I hate the spindles on which you are supposed to ram those reels
home. I hate the necessary fumbling as you thread
the microfilm beneath the lens. I hate the bright
light and the humming as you switch on that
accursed box.
Oh, that accursed, thrice-damned, ill-proportioned box. It is a sort of instrument of torture for
the researcher. I often believe that it is the reason
for rounded shoulders, adult scoliosis, curved
spines, and premature stoops amongst historians.
It has forced me to include two extra sets of
shoulder presses into my upper-body routine.
Prevention is best when there is no cure. For the
box does not tolerate any approach to it save one
that is both obsequious and uncomfortable. The
supplicant researcher is forced to incline within it,
teetering forward in your chair and yet, through
what would seem to be an impossibility of
ergonomics, hunched over. And after all the pain
and inconvenience of just approaching the box,
you still have not yet read even a word.
Never mind the blots and splotches running
across most microfilm. Leave that to one side. The
terrible fact is that the most elaborate and expensive microfilm readers seem peculiarly unsuited
for taking notes. It is almost impossible to use your
laptop. You cannot move the machine. That is
heresy and indeed in most cases a physical impossibility. So the laptop must rest (for once) in your
lap, and you must type in a manner akin to a baby
elephant about a week or two into a touch-typing
correspondence course. It is easier, to be sure, to
use good old-fashioned technology: a legal pad
and a well-sharpened pencil. But for those of us
who do not regard the use of the pencil as a sure
sign of intellectual virtue, who indeed rather enjoy

L

having their notes in the highly portable and
searchable format of O's and 1's, this means you
must transcribe your notes at some future point.
Do not delay this. Your study might flood or bum
or something, greatly hindering your research.
To be sure, there are occasionally ways around
this. Last summer I watched with admiring eye as
one researcher with more than her share of chutzpah convinced the charming and genteel archivists
at the South Caroliniana Library to set up a
machine on one of the long tables in that semisacred space. It was a smaller, more "primitive"
machine, and thus it occupied just a little more
space than one of the original Macintosh computers. Stationed at her eleven o'clock, it left her plenty
of room to have her laptop directly in front of her,
and other notes at her right-hand. I admired, but I
did not emulate. A meek 6' 2" flower, I decline to
do that, for fear of irritating or angering the
archivist. Even the archivists at the South
Caroliniana have me cowed.
But even this arrangement cannot deal with
the greatest problem of microfilm: the intense
stupidity of having to reel through 180 frames to
find on frame 182 the one frame containing the letter that prompted you to order from some mysterious dungeon the reel in the first place. Naturally,
you overshoot to frame 187. Then you reel back,
overshooting once again and land on frame 179.
But not to worry, you can slowly and carefully
advance to frame 182. There. Now take your notes
and move on to the next necessary source.
Hopefully you have a better than vague idea of
where it is on the reel, lest you have to reel all the
way back to the beginning and commence the previous process all over again.
Thousands of scholars consider this to be very
normal, hardly worth calling an irritation, much
less a disgrace. Fussing with microfilm readers
brings home to me the truth of everything David
Gelemter ever has written on the infuriating ways

that Americans seem happily to accommodate
sloppy and ill-designed technology. "We are a
nation of Ferrari drivers," he has written, "tooling
around with kinked fuel lines at fifteen miles per
hour." Exactly. Save that the microfilm reader is not
a Ferrari, but a 1972 Volkswagen bus. It is silly, stupid, and nevertheless beloved, and, in this case,
you are lucky if it gets up to fifteen miles per hour.
I can imagine by now any archivist who has
bothered to read this essay thus far metaphorically
racing for the exit, mouthing incoherent babblings
in which the words "digitization" and "cost" are
barely discernible and often repeated. Ah, but not
to worry. I have not even dared dream of digitization, or e-books, or "digital paper." Those are
fantasies for a gentler hour. I think only of the wondrous machine of Vannevar Bush.
Bush's conception of a microfilm machine,
published in the Atlantic Monthly in 1947, is often
cited as a brilliantly conceived forerunner of the
Internet. Bush imagined a microfilm reader that,
using microfilm reduced to the size of a page per
pinhead, would enable the scholar to link from a
thought to a discovery to a diagram to a historical
note. Wonderful stuff, and amazing that Bush
imagined hyperlinks and hypertext without having a computer to power them, but I am most envious of his design for a microfilm machine.
As he describes it, the machine was a desk with
the microfilm projected onto a translucent screen
from within the desk. That part of the desk was situated at a readable angle, like a drafting board.
There was about a foot of space in front of the "projector screen" on which one could rest a notepad
(or a cup of coffee). There were horizontal sections
on either side of the desk that, I imagine, in an
advanced age might accommodate a laptop. No
doubt in Bush's mind it was a desk made of
mahogany and trimmed in tortoise-shell bakelite.
That would be very nice, but I recognize that
archives are pressed for cash, and therefore I will

42143 The Cresset Lent I 2006

not insist upon the solid mahogany. A dark cherry
veneer would be just fine.
Failing that, could we not mount microfilm
readers on a crescent or kidney shaped table that is
actually at normal desk-height, rather than just
above the knee? Ideally, the readers would roll
from side-to-side along the arc-shaped table on a
small track. But failing that, if they were set at one
o'clock, so that one could use a laptop at twelve
o'clock, it would be heaven. Yes, yes, that would
take up space, and might mean that a few currently
unused machines might have to be moved, or even
sold on eBay. The machines no longer would stand
in serried ranks, like tombstones to past scholarship. But how happy we all would be! No longer
would we look like well-educated Quasimodos as
we lurch to the entrance at the closing of the
archives! How little work would be left for
America's college-town chiropractors!
How academics, prone to regard themselves as
the most progressive and rebellious element in
American society, have let themselves be cramped
and confined by such a pitiful piece of machinery
is really beyond me. It confirms that there really is
little difference between the cultural disposition of
academics in daily life and that of other Americans.
As the Prophet Gelemter has written, we are a passive society, but "passive in our own distinctive
way: we don't loll in hammocks, we run around in
circles screaming." Academics are as passive as
anyone else. We have passed from papyrus rolls to
codices, from scriptoria to printing presses, from
typewriters to computers. Surely changing the
microfilm reader, the most pitiful stopgap of
technological devices, should not be so difficult?
But so it is. The progressives of the academy tum
out, when it comes to everyday life in the academy,
to be some of the most hidebound traditionalists of
them all. t
Al Zambone lives deep in the heart of Virginia.

fiction
thematic departures
Harlan Bjornstad
Thomas Mann. joseph and His Brothers. Translated
by John E. Woods. New York: Alfred A. Knopf,
Everyman's Library, 2005.

T

HOMAS MANN 'S NOVEL, j OS EPH A ND HIS

Brothers, expands on a theme already rich in
itself. It takes what is surely the most perfect sustained narrative in the Hebrew and
Christian scriptures and holds it up to the eye of
meditation-holds it there for as long as it can
motivate articulate thought and expressive
delight. The result is a novel of great beauty,
scope, and complexity-a tale that encompasses
such a broad range of human experience that to
read it is to embark on a sort of circumnavigation
of the soul.
Likely, there are readers familiar with Thomas
Mann who never have heard of Joseph and His
Brothers and may wonder how it could be so fine
without having garnered more of a reputation.
John Woods, the translator for the present edition,
poses just this question in his preface to the book.
He suggests the following reasons: a lengthy
period of creation in anxious and violent times
(1926-1942}, a post-war suspicion of the "religious
narrative," and a preference in academe, when it
comes to Mann, for texts that can be read more
straightforwardly as commentary on German culture and politics (The Magic Mountain, Dr. Faustus) .
To these reasons might also be added the considerable length of the book, as well as an initial
English translation of barely pedestrian quality,
intent more on making the work sound biblical
than on making it sound like Mann. In this translation, by contrast, Woods proves sensitive even to
the more distant and elegant tremors in Mann's
meaning and takes great care that they register in
English.
The work was first published in four separate
volumes over a period of some eleven years: The
Stories of Jacob, Young Joseph, joseph in Egypt, and

Joseph The Provider. The present edition preserves
these divisions even as it gathers them into one
grand whole. Throughout, the biblical account of
Joseph's life is faithfully followed. It is all here:
Joseph's dreamy youth as the favorite son of Jacob,
his brothers' sale of him into slavery, his rise to
eminence in Egypt, and his eventual reunion and
reconciliation with his family. Naturally there is a
good deal imagined and filled in-the bulk of the
book is dedicated to that task- but lovers of the
original story will not be disappointed. Mann
concentrates on increase and expansion, not revision and recasting. His interpretation feels like the
work of a master conservator-one who cares
deeply for the object of the story itself and who has
undertaken to reconstruct its past with a richness
and authority that no one else can match.
Mann packs the tale with picturesque characters motivated by the full range of human passion.
Jacob's father-in-law, Laban, sacrifices his firstborn son, burying him in a jar beneath the house.
Potiphar, Joseph's master in Egypt, is a eunuch
who hunts hippopotamus in order to prove his
manhood. There are two dwarves and a witch, a
mysterious angel-like being, and a doddering
brother and sister who happen to be Potiphar's
parents. The list runs richly on.

A

S FOR JOSEPH, HE HAS GREAT CHARM AS A

character himself, but is most interesting
for his knack for sharpening the lineaments of characters around him. He serves not just
as a foil, but also as a motivator of action. Even
those characters in the book who come to hate
Joseph do so with great purity and force, discovering in themselves reserves of passion and animal
need they had no idea they possessed. Perhaps the
most vivid example of this is Mut, Potiphar's wife.
Before she falls in love with Joseph, her chastity,
dignity, and self-control are sources of great personal power. In time though, her desire for him

becomes so great that she stoops to dealing in
black magic. In one of the more memorable scenes
in the book, set on a rooftop, in the dead of night,
she even participates in the gory sacrifice of a dog.
Into Joseph, Mann pours all his gifts as a literary conversationalist. Joseph is a verbal waterfall,
a purring engine of semantic grace. Almost no
matter what he says, he is a pleasure to hear.
Likewise, in Mann's hands, the charm and elegance of the general narrative's unfolding encourages us to take our time, hear it all out, and savor.
Here, Mann describes the river country that
Joseph sees on his way into Egypt:
In a swirl of poultry destined for slaughter,
naked children played beside village landing places, where awnings of woven twigs
had been stretched over poles and where
people returning home from necessary
errands, poling their way along the canal
in reed boats with high sweeping stems,
now stepped ashore. (602)
This passage showcases in miniature Mann's
artistic method of generous, meditative accretion.
Only when he has achieved precisely the balance
he needs-of verbal rhythm, density of visual
impression, and almost cinematic illusion of
motion-does he bring the sentence to a close.
The book does have flaws. The extended prelude will tax many a reader's patience, as will a few
other sections, mostly on account of their length.
Even Woods-again in his preface-encourages
some judicious initial skipping. A more significant
issue is narrative stance. Specifically, because so
many events are filtered through Joseph, and
because Joseph has little natural understanding of
how tragic some people's lives can be, there are
moments when the story loses its sympathetic
heart. When the Pharaoh's baker weeps at the news
of his impending execution, Joseph says:
Do not weep so very hard ...you should
bear this with dignity, because that is how
things are and how you are and how
things will happen. (1107)
Joseph is blinded here by the intuition of his
own destiny. He simply cannot conceive what it
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would be like truly to lose and suffer, or to die
before what feels like his time.
Yet, there is also much humor in this book.
One source of extended delight lies in the relationship between Joseph and the Captain of the
Guard. The two meet on the first day that Joseph
spends in prison, where Joseph is to serve on the
false charge of attempted rape brought against
him by Potiphar's wife. Having an inkling of why
Joseph is there-that real love was involved on
one side and possibly on both-the Captain offers
Joseph an account of his own love life. He says he
has loved three women in his life, all of whom
looked very much alike. Indeed, the Captain says,
his love for the three is so great, and they all
looked so much alike, that one day he wishes to
write an account of the whole business entitled,
"The Adventure of the Three Loves That Are One
and the Same." From here, the relationship
between the two blossoms, and, from the reader's
perspective, never ceases to entertain.
But, lest any comic lightness tempt us (along
with Joseph) to abstract ourselves from human
suffering, we must recall the historical conditions
of the book's authoring. Surely it is difficult to
overstate the irony that this book, which so
gorgeously unfurls a Jewish comedy of forgiveness, was completed at the onset of the Shoah and
in the language of its perpetrators. And surely the
fact that the world is constructed in such a way as
to make such ironies possible has some implications for how we might take such a work and use
it to interpret our own lives. How does comedy,
any great comedy, serve us? Can its perspectives
ever be transferred from the page to life itself? Put
another way, can any comedy be an adequate
reflection of the human experience if it does not
contain within itself a sort of implied Grand
Inquisitor particular to the work, calling into
doubt the completeness of its vision?
In Mann's account, as well as in the biblical
one, what most powerfully complicates the tale's
comic vision is the patriarch Jacob's end-of-life
displacement to Egypt. Those familiar with the
story of Israel know that, although Jacob's departure brings Joseph's story to fulfillment, it also
contains the seeds for eventual tragedy, namely a
whole nation's bondage in Egypt. The patriarch
intuits this as well. His understanding is made

explicit in his meditations just prior to his departing for that land:
Now it had turned out that this prophecy
... went further still, that its apparent goal
was the land to which he would now emigrate: Mizraim, the Egyptian house of
bondage. (1409)
The patriarch's response is one of simple trust,
a trust he incarnates in his own life by putting one
foot in front of the other in the desert sand.
Such departures-metaphorical and literal,
temporary and permanent-lie at the heart of the
matter for us as we consider what Joseph's story
can mean in our lives, since they have such a way
of revealing what lies in the depths of our hearts.
Marriage, the bringing up of children, the discerning of a vocation, the difficult work of dying-all
these pertain, because all represent departures
into uncertainty. All are painful, and yet, without
committing to them, we never really live, just as,
unless he leaves for Egypt, Jacob never again will
see his long-lost beloved son Joseph, son of Rachel,

dreamer and wearer of the coat of many colors,
whom he, Jacob, had given up these many years
for dead.
I cannot recommend this book highly enough,
especially for any who find themselves in the
midst of such departures. And again, when do we
not? Readers will find solace as well as meat for
meditation in these pages, which should be read
slowly, thoughtfully, joyfully. The book actually
encourages an almost devotional reading, since,
although it is large, it is also composed of small,
manageable chunks, ideal for the half-hour set
aside from the packed routine. For myself, I cannot
think of a book in all my years of reading that has
so consistently delighted my imagination and so
powerfully embodied my faith in what literature
can, and should, set out to do. It is the complete
comic novel, a vision of God at play. Given a
patient, attentive reading, it will reward its readers
with a munificence they rarely will find elsewhere,
in any literary guise. ;Harlan Bjornstad lives in Valparaiso, Indiana. He is
the creator of The Carp, an on-line comic newsletter.

pulpit and pew_
from death to birth
L. DeAne Lagerquist

W

HILE THE ONE IS FILLED WITH FATNESS

(butter cookies and eggnog and too
many presents) and the other with
repentance, fasting, and restraint, Advent and Lent
have in common waiting, anticipation, and
preparation. To think of the two together helps us to
see both these similarities and the seasonal
differences. The one opens the Christian year in
anticipation of a baby, of a birth, of a beginning in
the natural expected way. The other, the second,
anticipates a death, an ending in the natural order,
but the beginning of everything in the order of
Christian confession. To think of the two together is
to be reminded that Christians live both in the linear, progressive time of pilgrims, who move toward
their home in God, and in the cyclical time of the
liturgy, which circles ever deeper into divine love
and truth.
In Advent, we prepare for a birth, and in Lent
we anticipate death-Jesus' death and, if we are
honest, our own. In truth, birth and death are
always juxtaposed. Grandchildren distract mourners and remind them of life, and in theology, death
and life are always intertwined. Herod and death
lurk in the background of the Nativity story. Jesus'
dying is followed by resurrection. We are baptized
into his death, and living with him our dying
becomes a beginning, an entry into a larger, more
generous way of being.
In his sermon on preparing to die, Martin
Luther observed that as an infant travels through a
narrow passage to be born into the earthly world,
so too a Christian travels through the narrow
passage of death into the heavenly world. Lent
offers us the opportunity to recall our first dying
with Christ, the baptism that allows us to live
abundantly in this earth and to anticipate the wideness of the hereafter. Lent is an annual remembrance of our being born anew and an anticipation
of passing through death into that "large mansion
and joy" of heavenly life.
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Although Carol Bly's short story "After the
Baptism" is set in the summer, there is much in it to
ponder during Lent, including the way that birth
and death are juxtaposed.
Following her husband's death, Molly makes a
visit to her relatives and thus is present at the Benty
family's "beautiful baptism." In her two-piece, pink
dress, gloves, and broad-brimmed straw hat, she
has not been to church in thirty years, but she is the
"middle-aged god-mother" and her gift of $17,000
appears to have given her naming rights, since the
baby is also called Molly. Of course, there are other
characters in this story:
Molly's cousin Bill Benty Sr., the grandfather.
We observe much of the story through his eyes, and
he organizes most of the action, including a
preparatory dinner the week before the baptism so
that everyone can get their fill of difficult, "bloodletting" conversations. The dinner leaves everyone
feeling a bit gritty. Perhaps Bly intends it to suggest
Lenten self-examination.
Lois, the grandmother and a doer of good
works. She prefers the 1928 Book of Common Prayer
for the baptism and kindly serves lobster rather
than meat to the vegetarian godparents who bring
their own food in Ziploc bags.
Will, the baby's father. Embezzlement ended
his first career and his first marriage. Now he tends
to be a little mean to Cheryl, his second wife, who
he may have married only because her father
suggested it "at the end of a magnum."
Cheryl. She puts a descant into every hymn,
and she wanted to name the baby Chereen after
herself and her mother. Enough said.
Cheryl's Lutheran parents, Merv and Doreen
Oppedahl. They are a bit uncomfortable with the
old Episcopal liturgy and out-of-place at the elegant
catered reception with ham sliced thin, lobster with
lemon mayonnaise, and chilled champagne.
"Holistic birdseed-eaters" is what Bill Sr. calls
the young godparents. They are among his son's

few remaining friends after the snafu and the
prison term.
There is a priest too: Father Geoffrey with, as
Bill Sr. puts it, "his everlasting love for everything
and everybody." He officiated at the baptism and
then, sitting on the screened porch eating lunch,
he declared it "the most pleasant baptism" he
could remember.
Without the baby and its baptism there would
be no story, but the title points past the baptism
even as the seasons of anticipation point beyond
themselves. Bly devotes only a page to the sacrament these people "didn't much believe in." In that
page, we learn what the congregation sang, what
the building looked like, and about the weather.
Cousin Molly remarks, "I do believe it's threatening rain." The narrator observes: "All summer the
wretched farmers' topsoil had been lifting and lifting, then moving into the suburbs, even into St.
Paul itself. Grit stuck to people's foreheads and
screens, even to the woven metal of their fences."
Perhaps the weather contributed to the feeling these people had the week before at the
preparatory dinner where, "All the difficult
conversations took place that could take place: all
the permanent grievances- Will and Cheryl's
unhappiness-were hinted at. People felt gritty
and exhausted."
Now, a ''blessed week" later, the baptism is
over. Everyone has dragged chairs out onto the
screen porch and, "The morning's breeze had held.
Some of it worked through the gritty screens.
People relaxed and felt cheerful." Then Jodi, the
birdseed-eating godmother, asks Cousin Molly
this zinger of a question: "I was wondering, why
were you crying at the baptism this morning?
Somebody said you never went to church at all,
and yet . . . I was just wondering."
Bly gives Molly three pages to tell her story of
falling in love, of a happy, thirty-year marriage.
She recalls three occasions when she noticed her
husband's mortality and that came to her mind
during the baptism. She concludes: '"[M]y life was
not simple at all: it was all tied up in the flesh, this
or that about the flesh. And how is flesh ever safe?
So when you took that palm oil,' she finished glancing across at Father Geoffrey, 'and pronounced our
little Molly here safe-safe! -in our Lord Jesus
Christ forever ... well, I simply began to cry!"'

And then "the Benty family were lucky,"
declares not Bill Sr. but the narrator. They were
lucky and "A simple thing happened: it began to
rain ... It fell quite swiftly right from the first .. . "
It drove the dust upward, "so that for a second
your nostrils fill with dust. Then the rain continued so strongly it cleaned the air and made the
whole family and their friends feel quiet and tolerant. They felt the classic old refreshment we
always hope for in water." That is how Bly ends
her lovely story.
Bly declares these people to be lucky; lucky
she suggests because after a baptism they heard a
widow witness to the pleasure and mortality of
the flesh and then in the midst of a dry, gritty
summer the sky opened, rain fell, and the water
accomplished its purpose. Although they prepared for the baptism, the rain was a surprise. It
filled a potentially awkward silence, but the rain
also watered the fields, washed the screens,
refreshed the people sitting on the porch, and
gave them hope.
I am one who believes much in baptism. I've
been accused of being a fanatic about baptism and
the vital importance of God's promise conveyed
by "water and the Word." So, you might expect
that I would be offended by any hint that the real
miracle happens after the baptism, not when
Father Geoffrey declares baby Molly "safe in our
Lord Jesus Christ forever."
However, I'm not offended. Rather I'm
reminded of God's many watery actions: creating
the world, saving the Hebrew people at the Red
Sea and giving them water in the desert, stilling
the sea when the disciples quaked in a boat. These
are rehearsed in the flood prayer included in the
Lutheran Book of Worship baptismal rite. I'm
reminded of the prophet Isaiah's declaration: The
rain and snow accomplish their purposes: watering the earth, making it bud and flourish, so that
there is seed for the sower and bread for the eater.
Sometimes the water nourishes; sometimes it
destroys. God sends the same rain on the just and
the unjust alike.
Far from being offended, I'm grateful for Carol
Bly's reminder that God's promises assure believers of divine grace, but do not limit that grace
either to sacramental acts or to those who believe.
I'm grateful for the reminder that God's love for

the world sustains and saves. God's mercy, we
read in the Hebrew scripture, is new every morning. In the Augsburg Confession we read that God's
grace is not constrained by the reality that "many
hypocrites and evil persons are mingled" in the
church; nor I think is grace contained within the
church walls. God's love feeds our souls and sustains our flesh. It is abundant before a baptism,
during a baptism, after a baptism. It showers upon
us in a summer storm. It washes us in the ordinary
act of splashing water on our gritty faces. It comforts us when we weep. It refreshes us while we
run the good race of life.

Carol Bly suggests that the Benty family was
lucky after the baptism. After a baptism and all
through Lent, we recognize that more than being
lucky, we are blessed by God whose excellent love
accomplishes its purposes to sustain, and we recognize that more than being lucky, we are blessed
by God whose excellent love accomplishes its purposes to sustain and to save life, now and as surely
as the rain we anticipate and wait for. ;-

L. DeAne Lagerquist is Department Chair and

Professor of Religion at St. Olaf College.

QUIET TIME
Gossip benches in the park
Are better than four cornered rooms
To sit and hold your temper tight,
Watch all the walking, moving poems.
Birds will sing their secrets to you,
Trees will seem to wave and nod,
Quiet flowers in the park
Will introduce your heart to God.

Marion Schoeberlein
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things catholic
gnostic Jane

jennifer Ferrara

I

HAVE NEVER BEEN A FAN OF JANE FONDA. EVEN

when I was a liberal, I thought she went too far
in her protest against the Vietnam War. I was
uncomfortable with her trip to Hanoi, her antiAmerican broadcasts on Hanoi radio, and the
photograph of her sitting, smiling, and clapping,
on an anti-aircraft gun used to kill Americans. I
long ago concluded she was a traitor to her country. However, I decided to read her autobiography,
My Life So Far, because she claims to be a convert to
Christianity. This intrigued me and convinced me
that I ought to give her the benefit of the doubt.
Getting through My Life So Far proved to be a
monumental task, especially since she begins her
discussion of Christianity in the final pages of an
almost six hundred page book. I could have read
just the last chapter, but then I never would have
understood the sheer magnitude of her selfabsorption.
Jane Fonda is the quintessential example of
the self-centered activist. Since she says she is a
Christian, I expected to find some capacity for
self-criticism. Instead, I found a woman who is a
parody of herself. As far as I can tell, Fonda does
not hold herself responsible for any of her failings, which besides treason include pre-marital
sex, adultery, group sex, solicitation of prostitutes, and multiple divorces.
Occasionally, she acknowledges having made
mistakes but then explains them away by portraying herself as a victim of various abuses and
injustices perpetrated by men. Repeatedly she
assures us that she has "made a difference," as if
that excused all sins committed along the way. For
instance, she is sorry (sort of) about the photo, but
she does not regret the trip to Vietnam. She denies
that she worsened the plight of the POWs, even
though many former POWs claim that she did.
The war was the fault of bad, insensitive men in
Washington, whereas she, Jane Fonda, helped
bring it to an end.

Yet Hanoi Jane is not her scariest incarnation
to date. Jane Fonda believes that she belongs on
the world stage and is determined not to be just
another has-been antiwar activist. Hence the salacious, tell-all autobiography designed once again
to propel her into the limelight with a new message- a toxic brew of feminist and Gnostic
thought. I would like to think Fonda is so marginalized that we need not worry about what she has
to say. But her book was number one on the New
York Times bestseller list and has received generally fawning reviews. And while ordinary folk are
well-equipped to recognize a traitor when they see
one, they are more easily swayed by a wolf posing
as a Christian.
Let me set the record straight: Jane Fonda is
not a Christian. She is a heretic. She calls
Gnosticism the true Christianity and presents it to
an unsuspecting audience. She begins with the
assertion that "religion is not so much about a
belief in dogmas and tradition." That should be a
big red flag, but unfortunately most Christians
would probably agree. She rejects traditional
Christianity because it is patriarchal and hierarchal and supposedly has been so since the inception of the Church. This poses a problem for Fonda
because patriarchy and hierarchy underlie all of
the world's problems. So how is she to understand
her own spiritual experiences-the sense that God
has intervened in her life? It is a conundrum. She
finds her answer in the early Gnostic communities
"like those in the Gospel of Thomas, the Secret
Gospel of Mark, and the Book of John."
In fact, she completely misinterprets early
Gnostic thought. According to Jane Fonda the
theologian, "Jesus preached that each individual
has the potential to embody God." She then says
this teaching was later outlawed because it eliminated the need for priests or bishops, that is, the
hier-archy. The consequence was "a potentially
fatal split between mind and body-spirit and

matter. This split is the essential cornerstone of
patriarchy."
Actually, precisely the opposite is true. "The
fathers of patriarchy," as Fonda calls them, saved
Christianity from a mind-body split. Central to all
Gnostic thought is the view that material creation
is evil and that only the spiritual realm is good.
Sparks of divinity are encapsulated in the bodies
of certain pneumatics who through internal spiritual experiences could perceive glimpses of the
divine. For Gnostics, there is no resurrection of the
body, but only escape from the material, bodily
prison that encumbers the soul. Christ was not the
incarnate Word of God, and he did not suffer on
the cross. Instead, he brings salvation in the form
of a secret gnosis or knowledge of spiritual things.
The Church hierarchy saved Christianity from this
deadly dualism by rejecting all formulations
which denied Jesus' full humanity and the goodness of God's creation.
In the end, Fonda does push her own form of
Gnosticism. She does what many so-called believers do today: she filters Christianity through her
own belief system, in her case, radical feminism.
She has absolutely nothing to say about Jesus'
death on the cross, nothing to say about sin and
redemption. The essence of Gnosticism is the
desire to remake God into our own image.
According to Fonda's own admission, religion
"must be spiritual experience [her emphasis]," and
she never could believe in a God who did not conform to her experiences, which have been formed
by her feminist beliefs. Like a true Gnostic, Fonda
can conceive of God only in terms of her own personal, spiritual insights.
From Fonda, we learn that Gnosticism is not a
long forgotten heresy that only interests the scholars of early Christianity. Like flu viruses, heresies
mutate and reappear in different forms. The desire
to control God's revelation lies at the root of all
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heresy. The Church historian M. L. Cozens
explains in A Handbook of Heresies, "Whenever
faith came to a mind not prepared to give it the
first and ruling place, but determined to judge
and test it by its own prepossessions, its own
prejudices, then truth became perverted, onesided: and so were born heresies: so began the
first heresy: so will heresies arise until Christ
returns and faith ends in vision."
These days we are awash in heresies because,
like Fonda, people believe religion is not true if it
does not conform to their personal experiences. So
widespread is this belief that the concept of heresy
has become heretical. Whenever I call someone,
such as Jane Fonda, a heretic in polite society, people giggle nervously as if I just told an off-color
joke. All beliefs, all supposed spiritual experiences
are now equally valid, so long as the adherents are
sincere. It is therefore imperative that true
Christians cling closely to the dogmas and traditions of the Church, the body of Christ, lest our
faith be stolen out from under us. As Richard John
Neuhaus says, "Religious gnosticism goes hand in
hand with ecclesiological docetism." Unmoored
from the Church, we naturally elevate our own
ideas and experiences to the level of truth and
fancy ourselves God.
In the Epilogue of her book, Fonda returns to
her mantra: "I feel myself being drawn forward
along a path shaped by my new understandings of
gender and faith. I don't know where it will lead
me, but I do know that my energies will be
devoted to making things better." God help us if
she is right. t

Jennifer Ferrara,formerly an ordained minister of the
Evangelical Lutheran Church in America, is a Roman
Catholic lay woman. She resides in Pennsylvania with
her husband, twin sons, and daughter.

life together
bullheads in white wine sauce:
harmony in simple things

David Brunet

A

fish cooked properly is a thing of beauty.
In her introduction to The Thousand Recipe
Chinese Cookbook, Gloria Bley Miller

writes:

Sharing the pleasures of good food
became part of the Chinese social tradition ... . Twenty-five hundred years ago
Confucius described the enjoyment of
food as one of the beautiful and gentle
things which contribute to the peace and
harmony of society.
I wish it were possible to say that a society that
knows how to prepare and share beautiful food is
always peaceful and harmonious, but of course
that's not true. Disharmony and even barbarism
raises its head in every place and every generation,
as though we are unable to remember the lessons
of history. Or perhaps one generation does not
take time to teach the next generation what it has
learned. A lover of fish dishes, James Beard once
wrote, "It is regrettable that skill in cookery is not
an inherited trait among human beings, and that
the art of preparing fish could not have been transmitted effortlessly from Old World generations to
those of the New."
Alas, each generation, each new cook must be
taught to approach the fresh fish gently and with
inner-calm, to make a thing of beauty out of the
necessity of eating. My mind races to catalogue
some of the great meals I've eaten. I remember
salmon in sorrel sauce, truit au bleu, red snapper
en papillote, bouillabaise, blackened redfish,
poached whitefish with blackberry sauce, stuffed
bluefish, and charcoal broiled halibut. I've found
peace and harmony eating walleye, carp, perch,
sunfish, northern pike, largemouth and smallmouth bass, redhorse sucker, and brook trout. In
my opinion, good fresh fish is the beginning of a
wonderful experience.

But some of my most remarkable memories
are not about fancy game fish. They're about the
common black bullhead.
The bullhead is the people's fish. Always hungry, the bullhead is biting whenever you get off
work, whether you work afternoons, midnights, or
mornings. It doesn't ask you to drive to an expensive resort, but it'll wait for you wherever there is
water, at every creek, puddle, and cow pond. And
best of all, it bites on the hottest summer day,
when every self-respecting game fish has gone
into suspended animation.
I remember a hot summer day when I was just
out of fifth grade and my brother just out of third.
We lived up the hill from Bass Creek (we just
called it "The Crick"). My brother and I took our
fishing poles down to the deep hole where a
buried oil pipeline crossed the Crick. We took
along half a loaf of Wonder Bread, partly for our
lunch, and partly for bait. We would break off a
piece of bread, knead it between fingers for a few
moments until it resembled bread dough, and
then skewer it with a hook. From the first cast, the
bullheads went wild for Wonder Bread.
Dan and I sort of went wild too. We started
pulling in eight-inch bullheads one after another.
We dragged the shiny black fish out of the water
onto the sand, twisted the hooks from their
mouths, and threw them into a big black bucket.
Then Wonder Bread, a roundhouse cast, a bobbing
bobber, and another fish on the line. Faster and
faster. WonderBread, cast, bobbing bobber,
Wonderbreadcast bob bobbob.
The bucket was half full, and I wound up for a
mighty cast. Suddenly, my brother screamed and
sprawled face-first into the sand. I had hooked his
ear with my cast and jerked him off his feet. He
howled with rage and with pain, and I was dumbfounded. We had to cut the barb off the hook and
thread it back out of his ear, then take him home
for a dose of iodine. We didn't fish for bullheads

for a long time afterward, and I never again fished
with that frenzy.
I had forgotten a basic principle: no fish is
more important than your brother. And if you get
carried away and forget your brother, it's not
worth doing. Fishing is good only if you do it well.
If you are obsessed by it, you have crossed the line
into barbarism.
Bullheads have many other lessons to teach. If
you never have come face to face with a bullhead,
it is an unnerving experience. A bullhead is not
like most fish-instead of scales, it is covered by a
tough, shiny black hide. James Dean's black
leather jacket-he stole that idea from the bullhead. Talk about a rebel without a cause, the bullhead has a mean attitude no matter how sweetly
you treat him. Wide, sardonic grin, whiskers hanging down from his chin, beady eyes that don't
blink. The worst, though, are the horns on the
sides of his head and the single spear-like spine on
his back. Once caught, the bullhead flails its head
from side-to-side, hoping to puncture the hand of
an unwary fisherman.
I have been stung by many bullheads.
But experienced fishermen know a trick, and it
is this trick that makes bullhead fishing memorable. I prefer to do it in three steps, though I have
seen it done quickly with fewer. First, because I am
convinced that fish are capable of suffering (an
item of hot debate among fishermen, many of
whom insist that fish have no feelings), insert the
knife through the skull between the eyes to kill the
fish, pop! Second, using a razor-sharp knife, slit
through the skin all the way around the head
behind the gills-just through the leathery skin,
not flesh. Third, lay the fish's head in the palm of
your hand and wrap a finger around each of the
two horns. Grab the loose end of the skin with a
pair of pliers, pulling hard toward the bullhead's
tail, and peel it like a banana! Zoop! The skin's off,
and a single twitch of the knife opens the belly and
takes out the entrails. With practice, a bullhead can
be pan-ready in thirty seconds!
But it's not for the weak of heart. Most people
consider themselves lucky if they can get the bullhead off the hook and back into the lake without
being gored.
I went fishing with an old friend and a boatful
of young children, some his, some mine, some
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belonging to his in-laws. We found a little cove
and anchored just off the edge of a weed bed
where we could look over the edge of the boat and
see through fifteen feet of clear water to the bottom. We tried for sunfish, which we could see
hanging motionless ten feet down. Even when we
dangled worms in front of them, they would not
bite. But then one child lowered her worm all the
way to the bottom and pulled up a shiny black
bullhead. Within a few minutes, every kid had at
least one bullhead in the bucket, and they were all
breathless with excitement.
The weather began to change, and my friend
turned to me and said, "Can you eat bullheads? Or
do you throw them back?" I shrugged. "You can
eat them. They can be delicious. Or you can throw
them back." It was agreed that they would eat
them if I would cook, and we raced back to shore
ahead of the darkening sky, with kids crowding
their faces over a dozen bullheads in a bucket of
water.
So I cleaned them and buried the heads and
skin and entrails in the garden. In the kitchen, I
put together BULLHEADS IN WHITE WINE
SAUCE:
12 bullheads, freshly cleaned and rinsed.
Coat them with flour and shake off the
excess.
2 tablespoons of butter (or more as
needed), melted in a hot pan. The pan
must be just right, so test it by wetting
your hand and sprinkling a few drops of
water on the hot pan. If the water bubbles,
it is not nearly hot enough; if it disappears
in a puff of steam, it is very close, but not
quite ready. When the drop of water
dances across the surface of the pan, the
temperature is just right. Pour two tablespoons of oil into the pan and then add
the butter to the oil (the oil keeps the butter from scorching)
Carefully lay the bullheads in the sizzling
pan. Set them down in such a way that
they touch the pan first on the side next to
your stomach and fall away from you (to
keep the hot, hot oil and butter from splat-

tering onto your stomach). Let the fish
brown on one side, then tum them over.
When the second side is brown, remove
them to a platter.
The pan will be brown and crusty by now.
Pour one half cup of white wine (a
chardonnay would complement the
robust flavor of this fish) into the hot pan.
It will steam immediately. Keeping the
pan over the heat, swish the wine around
the pan to dissolve all the bits of flour and
fish stuck to the pan. Let it boil, reducing
the volume by half. When the liquid is
thick and brown, take it off the heat and
pour it over the platter of fish. The aroma
will be thick and elemental. Everyone's
mouth will water at the aroma. They will
come to the table without being asked.
And if you dress the platter with
broadleaf parsley, or fresh tarragon and
slices of lemon, the visual feast will bring
laughter to their lips as well.
The bullheads in white wine sauce turned out
very well. When I brought the bullheads to the
table, the children who had caught them insisted
on the first bite, and by the time they were done

eating, only three fish remained to serve six adults.
With half a bullhead apiece, we all sipped our
glasses of chardonnay and ate slowly, savoring the
flavors as long as possible and sucking the juices
from our fingers when we had picked the last
flakes from our plates.
And that's a good rule, I think, not to serve
large portions of fish. Smaller portions call attention to how special the moment and the fish are,
and how we want to make them last. Fish were
once plentiful on earth, but have become more
scarce in recent years. The same is true for other
resources. A person who eats fish regularly, not
gluttonously but respectfully, experiences regular
communion with our planet, and is aware of how
important it is to make things last.
Therefore, I say, to catch fish with humility
and to eat them with enjoyment are beautiful and
gentle acts that contribute to the peace and harmony of society.

t

David Brunet is an avid traveler and cultural observer.
He taught for ten years at St. Olaf College and has
written for theater, radio, and newspapers. He is currently a communications specialist with State Farm
Insurance Companies.

world
Benedict XVI and world politics
Steven Brady

B

ENEDICT THE XV, NAMESAKE OF THE CURRENT

pope, assumed the Chair of Peter barely a
month after the great powers of Europe had
gone to war. The newly-installed pope called the
"Great War" an act of European "suicide."
Benedict spent the first half of his pontificate trying to bring peace to the warring continent, and
thus to warring Christendom. Benedict, who
assumed his office in August 1914 had spent his
career as a Vatican diplomat, but history is rarely
providential. The governments of Europe were
unmoved. By 1917, the hatreds of this selfimposed slaughterhouse had hardened such that
no peace was possible.
Benedict issued his "Peace Note" in the summer of 1917, calling for a peace without recrimination, indemnities, or seizures of territory. Only a
just peace, he thought, could be a lasting peace.
Historians of twentieth-century Europe generally
have come, after the fact, to the same conclusion.
The Carthaginian peace imposed on Germany was
unjust, and being unjust, helped prepare the
ground for the Second World War. On the other
hand, historians largely have ignored Benedict XV.
In his magisterial A Diplomatic History of Europe
since the Congress of Vienna (1958), Rene AlbrechtCarrie gives the Peace Note but three sentences,
and those only to dismiss it as "a futile gesture."
Martin Gilbert's "complete history" of the First
World War fails to mention the initiative at all. A
sophisticated and experienced diplomat, Pope
Benedict XV was helpless to influence the most
important international crisis of his papacy.
Now the Church has a new pope. And he has
chosen the name of Benedict XVI. When his name
was announced, speculation about the reasons for
the choice was not in short supply. What had the
former Joseph Cardinal Ratzinger seen in the
record of his previous namesake that led him to
his choice? It is unlikely that many of the millions
watching the announcement on television thought
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about the now-forgotten efforts of the nowforgotten pope to bring a just peace to Godforsaken Europe. But it is also safe to guess that a
German scholar of Ratzinger's generation, who
has spent years in the Vatican bureaucracy, knows
the history of this fruitless attempt.
Not that Benedict XVI chose his name based on
a love of diplomatic history. (That would be too
much for those in my profession to hope for!) But
if his namesake's foreign policy was in the back of
his mind, what does it say about his plans for the
Vatican's role in world affairs? It is an important
question. Benedict follows a pope who will be
remembered for his vigorous international mission, his outspokenness on issues of global poverty
and injustice, and his strength in the face of the
totalitarian regimes of communist East Europe. He
took his oft-repeated message, "Be not afraid," to
those who were oppressed by tyrants whose
regimes, in Eastern Europe, formed part of the
political detritus of the Great War. The new pope
himself will need courage as he finds his Church
faced with challenges ranging from peace, justice,
and human rights; to relations with eastern
Christians; to dealings with an increasingly
powerful and assertive China; and to the interrelated issues of Catholic-Jewish relations, the
Arab-Israeli conflict, and relations between
Christians and Muslims. There will be plenty of
work in this vineyard.
In addressing these issues, Benedict will have
at his disposal a sophisticated diplomatic corps.
Yet the power of the Vatican is quite limited. With
apologies to the nineteenth-century anti-Catholic
fantasy of all-powerful Rome, and its popular
echoes in books and movies today, the influence of
the Vatican in the world is largely indirect. Yet the
demands upon papal diplomacy have never been
more extensive. The Holy See-the entity that represents the Vatican under international law-has
diplomatic relations with over one hundred sev-

enty countries, plus observer status in the United
Nations. And like any state with such a broad definition of interest, the Holy See finds itself faced
with contradictions and compromises as it pursues its goals. As Cardinal Ratzinger, his responsibility was to clarify and protect the teachings of
the Church. As diplomat-in-chief of the Holy See,
the end results of his labors rarely will be so precise.

0

NE SHOULD NOT EXPECT RADICAL DEPARTURES

from the foreign policies of John Paul II.
The current pope is by education and
experience a theologian, with little of the background in high-politics that his immediate
predecessor acquired as Archbishop of Krakow in
communist Poland. Age will also be a factor. He is
neither young nor physically vigorous, as was John
Paul II upon his elevation. And Cardinal Ratzinger
has never displayed the wanderlust that made
John Paul II the most widely traveled popeperhaps the most widely traveled man- in history.
One may expect that his foreign policy-or
what the Holy See's foreign office charmingly calls
"relations with states"-will focus on the issues of
justice and peace. Pope Paul VI's statement "if you
want peace, work for justice" has surfaced on a
popular bumper-sticker. Despite its commercialized ubiquity, this slogan captures a fundamental
understanding of the causes of conflict in the
world, as seen from St. Peter's Basilica: political
violence stems, to a great degree, from economic
and social injustice. Such an approach to the "root
causes" of political violence will sound familiar to
anyone who follows the debate about the causes of
Islarnist terrorism- although the Vatican, unlike
secular liberals, takes very seriously the force of
theology as a motivator for actions, good and bad.
The Holy See no doubt will continue to press
for a wider sharing of the world's wealth, for a
focus on refugee issues, and especially for debt
forgiveness. This last issue has become a focal
point of "relations with states." The United States
Conference of Catholic Bishops has called on
American Catholics to contact their legislatures to
demand forgiveness of debt owed by poor countries to the rich. The Holy See's observer mission at
the United Nations has likewise been a loud voice
calling for debt relief. The issue has garnered
headlines with both Benedict and pop-star Bono

as advocates, the Vatican's attitude toward contemporary popular culture notwithstanding.
Human rights, intimately linked with peace
and justice, also will continue as a focus of the
declaratory policy of the Vatican. Central to the
Vatican's definition of human rights and dignity is
the freedom of religious belief and practice, a right
that is quite notoriously circumscribed in China
today. This fact will raise one of the most serious
contradictions for the diplomats of the Holy See.
Chinese Christianity leads a very tenuous,
sporadically dangerous life. The Vatican would
like to improve dialogue with Beijing, especially
concerning the status of Catholics in China. Yet
attempts to change the human rights situation in
China traditionally have met with strong counterreaction, as American foreign policy makers can
attest. China does not like to be preached to. Those
who call for "justice" are viewed generally by
Beijing not as working for peace but as disturbing
it. Any attempt to achieve greater freedom for
Chinese Christians will have to be undertaken delicately, or relations between the Holy See and the
People's Republic will grow even frostier.
When Benedict addresses the Middle East, he
will find the going no easier. The Vatican is
painfully conscious of the difficult situation faced
by Christian Arabs. Lebanese Melkites and
Maronites have been fleeing to the West for
decades, and the danger to the Chaldean minority
in Iraq helped motivate the strong Vatican opposition to the current war. Further complicating
Vatican relations with the Islamic world is the
matter of Jewish-Catholic relations. John Paul II
should be remembered in history as the pope who
moved heaven and earth to heal ·the painful history of the Church with its "older brothers" in the
faith. Jews around the world responded to his
death with a profusion of kindness that astounded
many Catholics. They valued his desire to meet
with Jewish leaders, to pray with Jews to our common God, and to recognize the sins of the past.
Jews throughout the Diaspora will watch Benedict
for signs of the Vatican's attitude toward Israel.
The fact that certain segments of the Church have
been less than balanced in blaming Israel for the
current conflict with the Palestinians does not
escape notice. And when the websites of certain
Catholic institutes speak of "justice" for

Palestinians, without ever mentioning the terrorism that has wrent life in Israel, a Jew might yet
conclude that the Catholic Church has a ways to go.
Delicate steps also are required if Benedict is
to achieve his most-desired diplomatic goal, a
meeting with the patriarch of the Russian
Orthodox Church. Relations between the alienated
Eastern and Latin Churches made some progress
under the previous pontificate. But one must
stress that, on this front,John Paul-though not for
lack of effort-made far less progress than he had
hoped. Benedict has chosen East-West rapprochement as one of the primary goals of his papacy. On
October 18, 2005, he reiterated this, announcing
through the Catholic archbishop in Moscow that
he wishes to meet with Alexy II. The Orthodox
have a history of resenting Roman "poaching" of
Christians on the territory of their national
churches, which claim responsibility for the souls
of all the baptized within their borders. A "summit" of these two Christian leaders would be a significantevent.
The election of a new pope does not herald a
change in the Holy See's approach to world affairs.
Nor should it. Benedict's long, close association

with his predecessor suggests that he will not
bring major changes on the issues discussed in this
essay. So too does his perception that internal
Church matters must occupy his time at the present. This does not mean that Vatican foreign relations will not be "dynamic" in the coming years.
Rome can be expected to speak forcefully on questions of human rights, debt-forgiveness, and warand-peace for the foreseeable future. In the chaotic
world of international affairs, Catholic and nonCatholic alike may take some solace in this fact.
The Vatican conducts foreign policy in the present
day on the basis of principle, not power politics.
This sets Vatican foreign policy apart from that of
other states. It can be a force for good, but Benedict
XVI may want to keep in mind the experience of
Benedict XV: When a state abjures the exercise of
power in international relations, it must depend
upon the good will of others to achieve its goals.
One hopes that the current Benedict will find more
support for his goals than did his namesake.

t

Steven Brady teaches diplomatic history at the
University of Notre Dame.
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nation
the demise of the dinosaurs

Robert Benne
'The Evangelical Lutheran Church in America is a
dinosaur like General Motors. It is becoming obsolete,
so I don't think there is any reason to try to reform it."
I
was trying to recruit for a reform movement
within the ELCA. I thought it a striking
comparison, and it got me thinking about the
decline of some of our large American institutions,
why they are declining, and why some large institutions seem immune from the process.
In the economic realm, there seem to be many
dinosaurs in various stages of demise. Think of
the large American automobile manufacturers
who have been pressed sorely by Japanese and
Korean upstarts. The pressure will only increase
as China gets into car manufacturing on a larger
scale. Think of the "legacy" airlines-United, US
Airways, Delta, American-who have fallen on
hard times as fares have decreased because of the
competition of lower-cost airlines such as
Southwest. Then there are the old revered names
in
national
department
stores-Sears,
Montgomery Wards, K-Mart-as well as regional
retailers like Marshall Fields, that have been obliterated, forced to merge, or absorbed by larger
firms. Wal-Mart from below and specialty firms
from above have made it very difficult for them.
Most American manufacturers of televisions,
radios, and electronic devices have gone out of
business or continued only by putting their logos
on foreign-produced sets.
Most of this demise can be accounted for
through classic capitalist mechanisms. The competition to produce better products for less cost has
led to what economic historian Joseph Schumpeter
called "creative destruction." Old methods of producing goods and services are supplanted by
newer modes. New products are invented, and old
ones become obsolete. Old industries wane, while
newer ones emerge. Economic dinosaurs are
HAT WAS THE RESPONSE OF A PASTOR WHOM
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replaced by new species. Each cycle means loss of
jobs and diminished income for some but new jobs
and higher incomes for many others. Over time,
the system works in a rough utilitarian fashion.
However, some dinosaurs of the present age
seem to be thriving, not declining. Public universities are getting bigger and bigger. Once fairly
obscure state schools now have student bodies of
twenty thousand. The better-known public flagship universities of most states have grown to
astounding sizes and are unlikely to get any
smaller soon. Even though there are plenty of educational options in the United States-private
liberal arts colleges, church-related colleges and
universities, and elite private research universities--their presence does not seem to faze the
ever-growing universities. Likewise, professional
sports seem immune from the dinosaur syndrome.
They, too, seem to be getting ever larger in spite of
lively competition for leisure hours. The National
Basketball Association, the National Football
League, and Major League Baseball continue to
expand and offer incredible salaries for professional players. Big-time sports might become
susceptible to the dinosaur syndrome if we experience a real recession, but the large university
seems less likely to diminish. Its intimate connection with government and large industry is likely
to ensure its continued growth, in spite of the
dubious quality of the education that it offers.
Government is certainly immune from the
dinosaur syndrome, even in hard times or when
some Republicans try to slow down its growth. It
grows ever larger and more ponderous as
increased entitlements are offered to a middle
class whose political clout cannot be resisted for
long. It is difficult to see how government growth
ever could come to an end, short of the eschaton.
I have saved the most interesting dinosaur
cases for last-the great newspapers, the three
traditional television networks, and the mainline

Protestant denominations. Certainly one might
try to understand at least part of their eroding
position in terms of market competition. The New
York Times , Washington Post, Wall Street Journal,
and Christian Science Monitor, the many regional
giants like the Chicago Tribune and the Los Angeles
Times, and the hundreds of local dailies have to
compete with online news and information, television, and talk radio shows. ABC, NBC, and CBS
now have to face cable stations that offer the
viewer more customized choices in entertainment, news, and features. And the Protestant
mainline denominations-likened to dinosaurs
by my clergy friend-face competition from community churches, evangelical denominations, and
mega-churches. They now hold a diminished
twenty percent of the "religious market," while
Catholics and evangelicals have garnered roughly
twenty-five percent apiece.
One also could employ a "post-modem"
understanding of their plight. Coherent communities with their overarching mega-narratives once
sustained these large institutions, but these
communities now have broken into thousands of
subcultures and millions of individuals with weak
loyalties to anything beyond themselves.
These two interpretations of the decline of the
dinosaurs-market competition and community
decline-are helpful, but I think an additional
approach is necessary to make full sense of the situation. I contend that these three sets of traditional
American institutions have the unique problem of
losing their credibility. One would not say that
General Motors and Delta, for example, have lost
credibility. They simply have not been able to keep
up with their competitors when it comes to quality and price.
However, the newspapers, networks, and
mainline denominations face a more serious problem. People no longer look to them for an authoritative message about news, entertainment, or
religion. In the eyes of large numbers of citizens,
the newspapers and television networks appear so
biased that many viewers flee to other sources and
interpretations of news and opinion. The once
trusted purveyors of "objective" news are now
viewed as liberal partisans who filter and distort
domestic and international news according to
their own agendas.
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Thus, conservative talk radio has become the
alternative to liberal newspaper "spin." For growing numbers of Americans, Rush Limbaugh, Sean
Hannity, and Laura Ingraham have more credibility than the editors of most of the national,
regional, and local newspapers. While the traditional networks still maintain dominance in the
news, the upstart Fox News cable network now
has more viewers than the more liberal CNN and
MSNBC combined. Millions of viewers rejoice that
they now have an alternative that is closer to their
own construal of national and world events.
Finally, mainline Protestant denominations
continue to shrink while evangelical and Catholic
churches grow. A disturbing number of Lutheran
theologians have become Catholics. Many laypersons tum with disgust from their mainline
homes and move to other growing denominations.
Is this just a matter of consumer choice? I
doubt it. It is more likely that the mainline
Protestant denominations, like the networks and
newspapers, have lost credibility because they
are no longer trusted to bring an authoritative
message. Those denominations, especially at
their elite levels, have become more and more
enamored of a gospel different from the classic
one in which God promises deliverance from sin,
death, and the Devil through Jesus Christ to those
who believe his promises. Rather, these denominations spend their time and energy fighting
what they consider to be oppressive ideologies
and the institutional arrangements they spawnsexism, racism, patriarchalism, monoculturalism,
"structural injustice," and, more recently, imperialism. Agitations against these ideologies filter
into the life of the church and begin to replace the
classic Gospel.
This misplaced emphasis makes liberal
Protestant churches less and less credible as religious authorities. Parishioners hunger for the
Gospel but are offered highly debatable and contentious political opinions. They are offered the
possible effects of the Gospel, not the Gospel itself.
They begin to suspect that a partisan, this-worldly
agenda is being substituted for the Real Thing. Of
course, no church leaders would admit to such a
substitution, but when one finds out what is really
non-negotiable to them, it turns out to be the
tenets of the "social gospel."

Conservative churches sometimes identify too
strongly with conservative politics, but the vast .
majority of them do not neglect their central callings. Thus, they seem to retain more religious
authority for their participants than the mainline
Protestant denominations.
It remains to be seen whether those Protestant
churches- including the ELCA- have the

resources in them to re-center themselves on the
Gospel. If they do, their other interests will fall
into their proper places. But no one really can tell
which churches will become dinosaurs. The Spirit
blows where it wills. t
Robert Benne is Director at Roanoke College Center
for Religion and Society.

FISH-LINE
Before Mother died
her fists slackened,
then the breath trailed away
and she lay still and gleaming.
They crossed her palms across the sheet
as the morning sky turned a deep rose.
That night in a dream
I knelt in a flat-bottomed boat
gripping a line strung into the water.
Suddenly, at my knees,
a foot-long fish shimmered,
the line in its mouth.
Then a hard jerk,
and the fish and I
plunged into the sea.
I am caught:
her voice trailing a hymn
through rooms I remember,
my small self gleaming
on a fevered bed,
line and sinker gone
under the cool waves
of her song.

Carol Gilbertson
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law
self-defense and the war in Iraq
Timothy J. Schorn

W

HILE THE DUST IS NOT LIKELY TO SETTLE ON

the Iraq war debate anytime soon, it is
still useful to look at the rationale for
the war through the less passionate and emotional
lens of international law. International law, while
perhaps not that crucial to the decision-making
process of President George Bush, will be around
much longer than his administration. Centuries of
development have led to certain customary and
convention/treaty-based norms, most importantly
relating to the use of force. These norms should
play a role in guiding states and governments in
their decision-making, because, ultimately, they
exist to protect every state and its citizens, even
the sole superpower.
Students of history remember the KelloggBriand Pact (somewhat cumbersomely named the
Treaty Providing for the Renunciation of War as an
Instrument of National Policy of 1928). The United
States and France, as drafters of the agreement,
were subsequently joined by a host of other states
in an attempt to renounce war as "an instrument
of national policy." The United Nations Charter
echoed the Pact in Article Two when it called on its
members to "refrain. . . from the threat or use of
force . . ."Clearly, based on what we know about
self-defense, these clauses were not blanket
condemnations of the use of force in all
circumstances, but rather simply prohibitions of
what we would call aggressive force, force utilized
for selfish gain.
Use of force under international law is prescribed only in certain cases: self-defense, collective self-defense, rescue of nationals abroad,
humanitarian intervention, and United Nations
operations. President Bush argued that "preemption" was the basis for the war in Iraq, essentially saying that it was necessary to stop Saddam
Hussein before he struck the United States. The
right of self-defense is universally recognized and
is acknowledged in Article Fifty-One of the United
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Nations Charter as an "inherent" right of member
states. However, the notion of preemption is an
extension of this right derived from the less-thanuniversally accepted concept of anticipatory selfdefense (ASD).
ASD gives states the right to act in the face of
an imminent threat. The best example of this is
Israel's strike against Egypt in 1967. Egypt and
other neighboring states had taken steps that led
Israel to believe it was in imminent danger of
attack. To protect the nation and its citizens, the
government of Israel decided to act preemptively,
thus avoiding serious loss of life and a grave threat
to its security, possibly its existence. The crucial
word here is "imminent."
For preemption and ASD to be appropriate, the
threat must be imminent. Plans are nearly concluded for an actual attack. Preparation is in its final
stages. Almost all evidence points toward an attack,
soon. As with many legal doctrines, the preconditions for preemption cannot always be established
with one-hundred percent certainty. Legal practitioners prefer language like "beyond reasonable
doubt." No one can be entirely sure that an attack is
imminent until after an attack has occurred, which
is somewhat too late. This was the point emphasized by both the Israeli government and President
Bush. The latter, however, was wrong.
In the case of Afghanistan, the President was
absolutely correct in his response to the September
11th attacks. While Afghanistan and the Taliban
did not actually commit the act of aggression, their
activities did make them an appropriate target,
especially when considering the free reign enjoyed
by Osama bin Laden and al-Qaeda in that country. Engaging in force under self-defense,
President Bush was measured and legally correct
in his response. Additionally, our NATO allies
resorted to collective self-defense by invoking the
previously unused North Atlantic Treaty Article
Five by declaring the attacks on the United States

to be attacks on all NATO members. So swift was
the NATO response that some NATO forces
(agents) may have reached Afghanistan even
before American troops.
ELF-DEFENSE, AND ITS COROLLARY, COLLECTIVE
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self-defense, must be a response to an actual
or imminent attack. There must be a sense of
immediacy, no alternate means of protection, and
the action/response must be proportionate to the
initial wrong. While all of these conditions were
present in the campaign against Afghanistan, they
were lacking in the war against Iraq. Even if the
administration's arguments regarding Iraq's stock
piles of weapons of mass destruction (WMDs)
had proved correct, the standard would not have
been met. The specter of WMDs complicates the
discussion, because the damage resulting from an
attack with such weapons could very well make a
response impossible, or at least very difficult. This
does not lessen, however, the legal requirements
for invoking anticipatory self-defense. The
standard may be somewhat lower than the
aforementioned "beyond a reasonable doubt."
That being said, a country invoking the doctrine
must be able to claim not only that the potential
aggressor is engaged in WMD production, but
that the potential aggressor is planning to use
those weapons as well, thus creating the conditions that meet the standard of "imminence." In
this case, no clear evidence of an imminent attack
by Iraq was present.
Does this make the war against the regime of
Saddam Hussein illegal? Not necessarily.
As earlier noted, self-defense is not the only
basis for resorting to force. President Bush could
have made his case by more forcefully invoking
the humanitarian concerns presented by Saddam
Hussein's government or by arguing more
strongly that the Security Council resolutions of
the early 1990s gave him all the legal authority
necessary. What he appeared to be doing before
the war began was looking for the best hook to
hang his hat on rather than staking a credible,
legitimate, and valid legal claim.
Given the wars of aggression initiated by
Saddam Hussein against Iran and Kuwait, the
gassing of his own people, the near-genocidal programs against the Kurds and Shi'a, and the

oppression of all political opposition-real and
imagined-a strong case for humanitarian intervention could have been made. The evidence was
readily available. The mass graves discovered in
Iraq came as no surprise to those who were paying
attention. It is ironic (read hypocritical) that so little energy was expended by those adamantly
opposed to the war in Iraq to raise awareness of
the atrocious and horrific activities of the Saddam
Hussein regime during his rule.
Humanitarian intervention as a justification
for military intervention is subject to relatively
strict criteria, although these criteria are not overly
burdensome and this justification is still occasionally abused. Among the criteria are a sense of
immediacy, the absence of practical peaceful
means to resolve the underlying issue(s), and a
failure on the part of the larger international community to act meaningfully. Moreover, and here
the complications arise, the intervenor should stay
only as long as necessary to put an end to the
crisis, and the intervenor should not make political
changes on the ground. Finally, the intervention
should not be for the gain/benefit of the intervenor.
Obviously, failure to alter the political situation may not allow for a real end to the underlying
causes of the problem; e.g. leaving a murderous
despot on the throne may allow for genocide to
reoccur. Or, failure to establish a viable government may allow warlords to continue to use food
as a weapon, as in Somalia.
Vietnam engaged in humanitarian intervention when it moved into Cambodia to displace Pol
Pot and the Khmer Rouge-a regime that managed
to kill approximately one-quarter of its own population. Vietnam erred by staying for a decade (out
of necessity some would argue) and by making a
half-hearted attempt to colonize parts of its neighbor. The International Commission of Jurists, in an
ex post facto approval of India's intervention in
then-East Pakistan, now Bangladesh, claimed that
India acted appropriately to put a stop to the atrocities being committed by the Pakistani army.
While the sense of immediacy was lacking in
the case of Iraq, clearly the Saddam Hussein
government was engaged in a pattern of abuse
and aggression. Although the international community via the Security Council had passed over a
dozen resolutions condemning this behavior, it

failed to take meaningful action to hold the
Ba'athist regime responsible. None of the United
Nations-sanctioned options for military intervention were relevant here. There would be no
United Nations peacekeeping force in Iraq and
no military enforcement· measures. The international will simply was not there. In the
aftermath of the 1991 war, Saddam Hussein was
still convinced he could act with impunity. One
need look no further than the crackdown on the
Kurds and Shi'a.
There is no "statute of limitations" on
Security Council resolutions, so the Bush administration could have appealed to the earlier
demands of the Council that had been spelled out
in a series of existing resolutions. Instead, the
administration undermined its credibility by
attempting to get an additional resolution in support of intervention, failing in its attempt, and
then resorting to force anyway. The administration should have picked a legal doctrine that had
relevance and made a more credible case based
on it, i.e. humanitarian intervention.
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The Bush administration's decision to go to
war against Iraq can be justified based on standards of international law, but not with the arguments most often presented by the administration. The legal responsibilities incurred by the
administration now that intervention has
occurred are a separate, but equally complicated,
issue. The Bush administration will be judged on
its adherence to international (and domestic) legal
doctrines, just as all governments and administrations are and should be. President Bush and the
United States were not served well by the legal
arguments made, and if those in the government
with some knowledge of international law had
been consulted (and listened to), the United
States's invasion of and continuing occupation of
Iraq might be viewed with additional legitimacy
and credibility today. f

Timothy Schorn is Associate Professor of Political
Science and Director of the International Studies
Program at the University of South Dakota.

books
Gregory E. Ganssle
Teaching as Believing: Faith in the University by Chris
Anderson. Waco: Baylor University Press, 2004. ,
"Good personal essays have the very structure
of joy" (Anderson, 86). Teaching as Believing is such
a personal essay. Although there is analysis and a
thesis that is defended, this book is a personal and
joyful exploration of the life of faith in the classroom. The work overflows with enticing stories.
We feel Anderson's excitement as his students
grasp the right questions. We rejoice in his experience of God. We mourn over the difficulty in helping students understand his faith-perspective.
This personal element is striking and is part of
what makes this book worth digesting.
This book is imporant also because much of
the writing on Christian engagement with college
and university life has focused on Christian colleges. This trend is not surprising since many of
the major Christian scholars who have thought
about higher education teach at such institutions.
Anderson is an exception. He is Professor of
English at Oregon State University. Anderson is
also a recently-ordained deacon in the Roman
Catholic Church. Teaching as Believing is his exploration and articulation of the role of faith in the
secular university.
Anderson structures his discussion around
the cross. There is, he argues, both a horizontal
line and a vertical line. The horizontal line indicates that there is a boundary between faith and
reason or between the church and the world.
There is the region below and the region above.
The vertical line indicates that the horizontal
boundary is crossed. There is our relationship to
God, our love for him, and his for us. As the two
lines of the cross overlap one another, so too, the
realm of the church and that of the university
also overlap.
Around this structure, Anderson weaves
stories, analysis, and reflection. The stories emerge

from the two parallel tracks of his public life. The
first is his teaching of a year-long course on
Literature of Western Civilization. The second
emerged out of his sabbatical year at Mount Angel
Seminary and his subsequent training and ordination to the diaconate. These two tracks are really
two identities. The challenge for every Christian
professor is how to integrate one's Christian and
professorial identities. While discussion such as
George Marsden's The Outrageous Idea of Christian
Scholarship deal exclusively with the research of
Christian scholars, Anderson addresses the
Christian as a teacher in the secular academy.
Four of the six chapters are organized around
the discussions of particular texts that are read in
his course (Genesis, Mark, Homer's Odyssey, and
Augustine's Confessions). These texts provide
analogies and analysis that penetrate the academy,
the church, and the individuals who inhabit each.
They also provide the occasion for many of the
stories that emerge from Anderson's classroom.
We are not led primarily by Anderson's reflections
on these works as much as by his students' often
startled responses to them.
I have two areas of concern with Anderson's
position. The first might be more an issue of explication than with the position Anderson defends.
Anderson often makes comments to the effect that
there is no objectivity, or that we never get past
interpretation. These are claims that either need a
good deal more qualification than Anderson gives
them or are not true. Presumably, Anderson does
believe that some claims-such as as that God has
revealed himself in the person of Jesus-are true
objectively, and that any interpretation of reality
that denies them is inadequate. What Anderson is
after, I think, is a recognition that we ought to
approach truth with humility and the recognition
that it is possible to be mistaken even when we feel
certain. At many points, however, I wondered if
Anderson was articulating a version of anti-

realism about truth or about metaphysical reality
in which reality is completely an interpretive or
cultural construction. I suspected that he did not
want the reader to think in anti-realist terms, but I
had difficulty discerning much in his prose that
would prevent such conclusions.
That the concern about objectivity might be a
stylistic problem is supported by the fact that
Anderson succumbs to some related false
dichotomies in his exposition. At times, he
opposes humility to confidence. It is often implied
that certainty of the reality of God or some other
religious topic is incompatible with humility.
Other times, the narrative form of scripture is
placed in opposition to thinking of theology in
propositional terms. Of course, the narrative structure of much of the scriptures is an important
theme, but it in no way minimizes the importance
of the propositional. These might be the type of
dichotomies that annoy only philosophers, but I
think they inhibit Anderson's ability to make the
contribution he wants to make.
My second concern is that it is crucial for
Christians in any arena of society to make the
distinction between their mission and their strategies to pursue the mission. Throughout
Anderson's discussion, there is little distinctively
Christian reflection on the mission of the teacher.
Toward the very end, some of my reservations are
answered, but the bulk of the discussion assumes
that the Christian scholar determines her mission
from the sensibilities of the secular university.
Such a view is difficult to defend on Christian
grounds. Our mission as Christian professors
must be determined in the same way that any
faithful follower of Jesus would determine her
mission. We must wrestle with the biblical and
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historical understandings of the Kingdom of God
and what it means to be a follower of Christ in the
world. This mission must, I would argue, include
the element of persuading others to follow Christ.
That every believer's mission is determined in the
same way does not imply that the mission work
itself will look the same. Our means will differ
significantly and these are determined, in a large
part, by the context of our lives and work.
Towards the end, Anderson hints that he sees
the mission/strategy distinction in the way I am
putting forward . In the conclusion, he relates
stories of students who had been influenced to follow Christ, partly because of his role in their lives.
The way these stories are told indicates that
Anderson takes great joy in these changed lives.
Well he should. When any person comes to terms
with her standing with God, we have cause for joy.
These concerns aside, Anderson's practicesboth as a deacon and as a teacher-are precisely
the sort of practices that we should aspire to imitate. In his teaching, he challenges students to
enter the texts and to allow the texts themselves to
shake up the students' preconceived notions
(whether "believing" or "unbelieving" students).
Then he allows the texts to do two strategic things.
First, they undermine obstacles to believing.
Second, they open up opportunities to see afresh
how the good news might be recognized as truly
good for the student. These are brilliant strategies
for the teacher as a Christian.
Even with its shortcomings, Teaching as
Believing is an important and challenging work.
The university teacher who is a Christian will find
inspiration and ideas that will help her inhabit the
secular university in a manner that is faithful to
the high calling of a follower of Jesus. 'f

the attic
on turning sixty
(first published in February 1980)

john Strietelmeier
Lent, 1934. The boy sits
with his family in the pew
where his grandparents sat
when St. Peter's Church was
new. Through the barely open
windows the first breezes of a
southern Indiana spring distract the boy's attention from
the liturgy of the midweek
evening service. Inside the halfdark church, the penitential
words and music of "0 Lamb of
God Most Holy." Outside, but
carried on the breeze into the
church, another world, the
world of which the boy has
been reading in National Geographic Magazine. The boy is
caught in a tug-of-war between
love for this world which, for all
its probable wickedness, is too
lovely not to be loved, and a
faith which tells him that he
must not love the world or the
things of the world.
The boy's world is a secure
world. He is related to at least
half of the members of this
large
congregation.
His
parochial school teacher taught
his father. He has never known
any other pastor than Pastor
Brauer, now in the fullest vigor
of a long ministry at St. Peter's.
The mayor of the town is an old
friend of the family. The county
sheriff is one of the boy's innumerable second cousins. Two of
the four elders who sit in the
front pew for the ostensible
purpose of keeping the sove-

reign congregation's collective
eye on the pastor's orthodoxy
bear the boy's surname; another
is his maternal grandmother's
cousin. One knows one's slot in
such a setting. Another tug-ofwar between a need to be
deeply rooted and the call
which it is death to refuse:
"Come, follow Me."
The boy's future seems
secure and predictable. In a few
weeks, that day of wrath, the
dreadful day, Examination
Sunday, yielding its peaceful
reward the following Sunday in
confirmation and an oxfordgrey suit with long pants. Then
high school. Then college. Then
law school. Then (thirty years
down the line) the judgeship of
the Ninth Judicial Circuit of
Indiana and a brick colonial
house on North Washington
Street. Perhaps even an eldership in the congregation.
Somewhere along the line marriage, if a candidate can be
found in the congregation who
is not within the prohibited
degrees of consanguinity.
Mother has already compiled a
short list of possible candidates.
The frontrunner in the boy's
book is not on Mother's listand not, it would appear, in
church tonight. (Teacher Koch
is aware of the special relationship between the boy and the
girl to whom he has never
worked up the courage to

speak. He arranges for them to
get each other's papers to
grade.) Those are lovely homes
up on Washington Street. Still
another tug-of-war between the
need to succeed and the stem
command: "Deny yourself."
Lent, 1980. The sixty-yearold man sits with his grandson
in
the
handsome
new
Immanuel Church. Spring
comes late to northern Indiana.
The warmth of the church after
the chill outside makes the man
drowsy.
The tug-of-war never ends.
There is much to be said for
being fully and merely human.
Then one could at least accept
the defeat that awaits all things
human with dignity and with
grace. In fact, his own mortality
might well be the least of his
concerns. For one does not live
six decades without coming to
suspect that he may not, after
all, be the center of the universe. There are people and
things whose survival is much
more important than the survival of one's life-worn self.
Susan Ertz once observed
that "millions long for immortality who do not know what to
do with themselves on a rainy
Sunday afternoon." Here in this
church, the man would be most
content to say, "Thank you, Sir,
but don't put Yourself out any
more for me"- and be on his

way. Dylan Thomas was very
young when he advised us all
not to go gentle into that good
night. A sixty-year-old pagan
might be more inclined to
accept Swinburne's counsel to
"thank with brief thanksgiving
I Whatever gods may be I That
no life lives forever; I That dead
men rise up never; I That even
the weariest river I Winds
somewhere safe to sea."
Alas, the man is not a
pagan. The very mention of the
word "river" arouses memories
of hearing about "a pure river
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of the water of life, clear as
crystal, proceeding out of the
throne of God and of the
Lamb." All of the experiences
of his life have conspired to
teach him that security is an
illusion, that life is unpredictable and undirectable. But
beyond experience and often
contradicting experience is the
Word. Not one of the dreams of
his boyhood worked out quite
as he had expected; most did
not work out at all. But only
because a boy's eye cannot see,
nor his ear hear the things that

God has prepared for those
who love him.
What does it all add up to?
Hard to say. Anyway, young
Andy wants to sing. Come on,
boy, I'll teach you some good
words:
Thou on my head in early
youth did smile,
And though rebellious and
perverse meanwhile,
Thou has not left me, oft as I
left Thee.
On to the close, 0 Lord, abide
with me.;-
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on reviewersGreg Ganssle
is lecturer in the Philosophy Department at Yale University and a fellow of the Rivendell Institute.

on poetsCarol Gilbertson
teaches at Luther College in Decorah, Iowa, where she directs the Luther Poetry Project. She recently
won the National Council ofTeachers of English 2004 Donald Murray Prize for best creative essay about
teaching or writing.
Barbara Crooker
recently won the Word Press First Book award for her collection Radiance. In 2003 , she received the
Thomas Merton Poetry of the Sacred Prize, judged by Stanley Kunitz.
Mary M. Brown
teaches literature and creative writing at Indiana Wesleyan University. She has published in Tar River Poetry,

Mankato Review, New Zoo Poetry Review, and Christian Century.
Marion Schoeberlein
sends poems from Elmhurst, Illinois. Her most recent publication in The Cresset, " Ladder of the Peacock,"
appeared in Michaelmas 2000.

GRESSET
IN FORTHCOMING ISSUES
Creating~n Authentic Faith:
Traditions and Traditionalism in Judaism
Alan J. Avery-Peck

Faithfulness to Tradition:
A Roman Catholic Perspective
John E. Thiel
Liberating Reformed Tradition: The Challenge
of Christian Vocation in a Twenty-FirstCentury World
Margaret Bendroth
Tradition and Change in Methodism
William ]. Abraham

VALPARAISO®
UNIVERSITY

Periodicals
Postage
PAID

JUDITH MILLER
CHRISTOPHER CENTER
VALPARAISO UNIVERSITY

